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PHILOSOPHY OF THE BHAGAVAD-GITA 


I 

Befoeb proceeding irith the snbject, I think it 
necessary to make a few preliminary remarks. 
AH of yon know that onr Society is established 
upon a cosmopolitan basis. "We are not wedded 
to any particnlar creed or to any particular 
system or religions philosophy, "We consider onr- 
selves as mere enquirers. Erery great system of 
philosophy is broaght before ns for the purpose 
of inTestigation. At the present time we are 
not at all agreed npon any particular philosophy 
■which could be preached as the philosophy of our 
Society. This is no doubt a very safe position 
to take at the commencement. But from all this 
it does not follow that we are to he enquirers 
and enquirers only. We shall, no doubt, be able 
to find out the fundamental principles of all 
philosophy and base upon them a system which 
is likely to satisfy onr wants and aspirations 
You will kindly bear this in mind, and not take 
my Tiews as the 'news of the Society, or as the 
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views of any other authority higher than myself. 
I shall simply put them forward for what they 
are worth. They are the results of my own 
investigations into various systems of philosophy 
and no higher authority is alleged for them. It 
is only with this view that I mean to put 
forward the few remarks I have to make. 

You will remember that I gave an introductory 
lecture the last time we met here, and pointed 
out to you the fundamental notions which ought 
to be borne in mind in trying to understand 
the Bhagava^-Gi(S. I need not recapitulate all 
that I then said; it will be simply necessary to 
remind you that Kyshija was intended to repre- 
sent the Logos, which I shall hereafter explain 
at length ; and that Arjuna, who was called 
Nara, was intended to represent the human monad. 

The Bhagavad'Gita, as it at present stands, 
is essentially practical in its character and teach- 
ings, like the discourses of all religious teachers 
who have appeared on the scene of the world 
to give a few practical directions to mankind 
for their spiritnal guidance. Just as the sayings 
of Christ, the discourses of Buddha, and the 
preachings of various other philosophers which 
have come down to ns, are essentially didactic 
in character and practical in their tone, so is 
the Bhagavad-Gi^. But these teachings will not 
be understood — indeed, in course of time they 
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are^even likely to be misanderstood — unless their 
basis is constantly kept in view. The Bhagavad- 
Gita starts from certain premises, which are not 
explained at length — they are simply alluded to 
here and there, and quoted for the purpose of 
enforcing the doctrine, or as authorities, and 
K 79 hpa does not go into the details of the 
philosophy which is their foundation. Still there 
is a philosophical basis beneath hts teachings, 
and unless that basis is carefully surveyed, we 
cannot understand the practical applications of 
the teachings of the Bhagava^*Glt<\, or even test 
them in the only way in which they can be tested. 
■ Before proceeding farther, I find it absolutely 
necessary to preface my discourse with an 
introductory lecture, giving the outlines of this 
system of philosophy which I have said is the 
basis of the practical teaching of Kr^hna. This 
philosophy 1 cannot gather or dcduco from the 
Bhagavad-Gipi itself; but I can show that the 
premises with which it starts ore therein indicated 
with enflicient clearness. 

This is a very vast snbject, a considerable 
part of which I cannot at all touch; but I 
shall lay down a few fundamental principles 
which are more or less to bo considered as 
axiomatic in their character— you may call 
them postulates for tho lime being — so many as 
are absolutely necos.<9ty for the porposo of 
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understanding the philosophy of the Bhagavad»^it5. 
I shall not attempt to prove every philosophical 
principle I am about to lay down in the same 
manner in which a modern scientist attempts to 
prove all the laws he has gathered from an 
examination of nature. 

In the case of a good many of these princi- 
ples, inductive reasoning and experiment are out 
of the question; it will be next to impossible 
to test them in the ordinary course of life or 
in the ways available to the generality of man- 
kind. But, nevertheless, these principles do rest 
upon very high authority. When carefully ex- 
plained, they will be found to be the basis of 
every system of philosophy which human intellect 
has ever constructed, and further more, will also 
be found — I venture to promise — to be perfectly 
consistent with all that has been found out by 
man in the field of science ; at any rate they 
give us a working hypothesis — a hypothesis which 
we may safely adopt at tho commencement of 
our labours — for the time being. This hypothesis 
may be altered if you are quite certain that 
any new facts necessitate its alteration, but at 
any rate it is a working hypothesis which seems 
to explain all tho facts which it is necessary 
for us to understand before wo proceed upon a 
study of the gigantic and complicated inacliinory 
of nature. 
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Now to proceed with this hypothesis. First of 
all, I have to point out to yon that any system 
of practical instmction for spiritnal guidance 
will have to be judged, first, with reference to 
the natni^ and condition of man and the capa* 
bilities that are locked ap in him ; secondly, 
with reference to the cosmos and the forces to 
which man is snbjecb and the circnmstances 
under which he has to progress. 

Unless these two points are sufficiently investi- 
gated, it will be hardly possible for ns to 
ascertain the highest goal that man is capable of 
reaching j and nnless there is a definite aim or 
a goal to reach, or an ideal towards which man 
has to progress, it will be almost impossible to 
say whether any particnlar instmction is likely 
to conduce to the welfare of mankind or not. 
Now I say these instructions can only be onder- 
atood by exatnining the nature of the cosmos, 
the nature of man, and the goal towards which 
all evolntionary progress is tending. 

Before I proceed further, let me tell you that 
1 do not mean to adopt the sevenfold classifica- 
tion of the principles in man that has np to 
this time been adopted* in Theosophical writings 


* Thit •taUmmt raUed s cootnreny between the lectcrer 
nnd Uadune 11. P. BlftTnttkj-, for which Che reader U referr^ 
to the A CoUertion c/ Zraterlc e/ fh« ialt ifr. T. 

S%iba 1^ pobtiihed hr B*. 
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generally. Just as I 'woald classify the principles 
in man, I would classify the principles in the 
solar system and in the cosmos. There is a 
certain amount oi similarity and the law of cor- 
respondence — as it is called by some writers — 
whatever may be the reason — is the law which 
obtains in a good many of the phenomena of 
nature, and very often by knowing what happens 
in the case of the microcosm we are enabled to 
infer what takes place in that of the macrocosm. 
Now as regards the numbers of principles and 
their relation between themselves, this sevenfold 
classification which I do not mean to adopt, 
seems to me to be a very unscientific and mislead- 
ing one. No doubt the number seven seems to 
play an important part in the cosmos, though it is 
neither a power nor a spiritual force j but it 
by no means necessarily follows that in every 
case we must adopt that number. What an 
amount of confusion has this sevenfold classifica- 
tion given rise to I These seven principles, as 
generally enumerated, do not correspond to any 
natural lines of cleavage, so to speak, in the 
constitution of man. Taking the seven principles 
in the order in which they are generally given, 
the physical body is separated from tbe so-called 
life-principle ; the latter from what is called liftga 
sarlra (very often confounded with tvlcshma aartra). 
Thus the physical body is divided into three 
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principles. Now here we may make any nnmber 
of divisions ; if yon please, you may as well 
enumerate nerve-force, .blood, and bones, as so 
many distinct parts, and make the number of 
divisions as large as sixteen or tbirty-fire. Bat 
still the physical body does not constitute a 
separate entity apart from the life principle, nor 
the life principle apart from the physical body, 
and BO with the Uhga sarira. Again, in the so- 
called 'astral body,’ the fourth principle, when 
separated from the fifth soon disintegrates, and 
the so-called foarth principle is almost lifeless 
unless combined with the fifth. This system of 
division does not give ns any distinct principles 
which have something like independent existence. 
And what is more, this sevenfold classification is 
almost conspicuous by its absence in many of 
our Hindu books. At any rate a considerable 
portion of it is almost nnintelligible to Hindu 
minds ; and so it is better to adopt the time- 
honoured classification of four principles, for the 
simple reason that it divides man into so many 
entities as are capable of having separate ex- 
istences, and that these four principles are 
associated with four upadhis^ which are farther 
associated in their turn with four distinct states 

*FoQr iDcladinj; Etro— the reflected imsce of 

the Logoe in Serint — ai the vehiele of the Lig’ht of 

the Logos. Thif ii eometimes celled Siminje Sarin ia 
booke. Bat itrictlf epeaVing there ere oaly three CTpidbii. ' 
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of consciousness. And so for all practical pur- 
poses — for the purpose of explaining the doctrines 
of religioufl philosophy — have found it far more 
convenient to adhere to the fourfold classification 
than to adopt the septenary one and multiply 
principles in a manner more likely to introduce 
confusion than to throw light upon the subject. 
I shall therefore adopt the four-fold classification, 
and when 1 adopt it in the case of man, I 
shall also adopt it in the case of the solar 
system, and also in the case of the principles 
that are to be found in the cosmos. By cosmos 
I mean not the solar system only, but the whole 
of the cosmos. 

In enumerating these principles I shall proceed 
in the order of evolution, which seems to be the 
most convenient one. 

I shall point out what position each of these 
principles occupies in the evolution of nature, 
and in passing from the First Cause to the 
organised human being of the present day, I 
shall give you the basis of the four-fold classi- 
fication that 1 have promised to adopt. 

The first principle, or rather the first postulate, 
which I have to lay down is the existence of 
what is called ParalrahTnam. Of course there is 
hardly a system of philosophy which has ever 
denied the existence of the first Cause. Even 
the so-called atheists have never denied it. Various 



creeds have adopted varions theories as to the 
natare of this First Cause. All sectarian disputes 
and differences have arisen, not from a difference 
of opinion as to the existence of the First Cause, 
bat from the difference of the attributes that 
man’s intellect has constantly tried to impose 
Qpon it. Is it possible to know^ anything^ of the 
First Cause? No doubt it is possible to know 
something about it. It is possible to know all 
about its manifestations, though it is next to 
impossible for human knowledgo to penetrate into 
its inmost essence and say what it really is in 
itself. All religious philosophers are agreed that 
this First Cause is omnipresent and eternal. 
Farther, it is sahject to periods of actiritf and 
passmty. ‘^Vhen eosmie profoyo comes, it is in« 
actiTe, and when erolution commences, it becomes 
active. 

But even the real reason for this activity and 
passivity is unintelligible to our minds. It is 
not matter or anything like matter. It is not 
even conseionsness, because all that we 
know of consciousness is with reference to a 
definite organism. What consciousness is or will 
bo when entirely separated from upa<Vi{ is ^ 
thing nttorly ineoneetrablo to os, not only to 
ns but to any other intelligence which has the 
notion of self or ego in it, or which h^ a 
distinct indiridualued existence. Again it is not 



10 


even atma. The word atma is used in varions 
senses in our boo^s. It is constantly associated 
with the idea of Self. Bat Parabrahmam is not 
so associated ; so it is not ego, it is not non- 
ego, nor is it conscioosness — or to use a phraseo- 
logy adopted by oar old philosophers, it is not 
gnatha, not gnanam and gnayam. Of course every 
entity in this cosmos most come under one or 
the other of these three headings. Bat Parabrahmam 
does not come nnder any one of them. Never- 
theless, it seems to be the one source of which 
gHatha, gfianam, and gjiayam are the manifesta- 
tions or modes of existence. There are a few 
other aspects which it is necessary for me to 
bring to your notice, becaose those aspects are 
noticed in the Bhagava^-Glta. 

In the case of every objective conscionsness, 
we know that what we call matter or non-ego 
is, after all, a mere handle of attributes. Bat 
whether we arrive at oar conclusion by logical 
inference, or whether we derive it from innate 
consciousness, we always suppose that there is 
an entity — the real essence of the thing upon 
which all these attributes are placed— which 
bears these attribntes, as it were, the essence 
itself being unknown to os. 

All VedSntic writers of old have formulated 
the principle that Parahrahvtam is the one essence 
of everything in the cosmos. When oor old 
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TOters said •• Sarrarn khalrldamlrahma" they 
did not mean that all those attribntes which we 
associate with the idea of non-ego s on e 
considered as Brabmaio, nor did they mean a 
Brahman, shonld be looted open as the yodo™ 
haranam in the same way that earth and i^ter 
are the upadana karanam of this p. ar. 
simply meant that the real thing in the bundle 
of atlrihntea that onr consciousness tates note o , 
the essence which seems to be the bottom and 
the foundation of all phenomena is 
wMch, thongh not itself an object oi 
is yet capable of supporting an 
every kind of object and every 
■wliiclx tecomes an object of know e S®* 

Now this Par.hrohn.em which exists before aU 
things in the cosmos is the one ^ 

which starts into elislence 8 centre ” 
which I shall for the present call the 

This ZOJO. may be called re ^ ^ „ 

old writers ether Pmroro or 
Bohda Brohmom It is colled the Tcrl^^ 

Word by the Chnslmn, and .. 

Chrirlos who .s ctern.lly ■" to 
hi, father. It is called draJnh.lr.w™ by the 
naddhisls; at a"! -ImWilrmraro .n one 

the 4a. ia general, thongh no 
donbt in the ChiaeM doctrine there are also 
other idea. -ilh which it » imsocisted. In 
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almost every doctrine they have formulated 
the existence of a centre of spiritual energy 
which is unborn and eternal, and which exists 
in a latent condition in the bosom of Parahrahmam 
at the time of pralaya, and starts as a centre 
of conscious energy at the time of cosmic acti* 
vity. It is the first gnatha or the ego in the 
cosmos, and every other ego and every other 
self, as I shall hereafter point out, is but its 
reflection or manifestation. In its inmost nature 
it is not unknoicabU as ParahTahmam, but it is 
an object of the highest knowledge that man is 
capable of acquiring. It is the one great mystery 
in the cosmos, with reference to which all the 
initiations and all the systems of philosophy have 
been devised. What it really is in its inmost 
nature will not be a subject for consideration in 
my lecture, but there are some standpoints from 
which we have to look at it to understand the 
teachings in the Bhagavad-GllR. 

The few propositions that I am going to lay 
down with reference to this principle are tlieao. 
It is not material or physical in its constitution, 
and it is not abjective ; it is not different in 
substance, as it were, or in essence, from 
Parabrahmam, and yet at the same time it is 
different from it in having an individualized 
existence. It exists in a latent condition in the 
bosom of J’aral'rahmatn, at the time of pralaya 
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j«=t, for foslarce, =>» the eenee of ego ie lateot 
at the time of suthvfti or sleep. ^ 
descrihed fa onr hooks « il l 

hy this epithet yon most nnderstand 
»at, and that it is ekit and onon.o'OT. 

It ha. conseionanes, and a. J’ 

osn,. I may as well say that st “ 
personal God, perhaps, that exists m 
Lt not to canse any misnndemtand.ng I »n 
also state that anch centre, of ener^ 
innnmerahle fa the bosom «* ‘ 

mnst not be '“PPO*"* „anlfestea by 

Sr Utl Tl^fa^are 

Their nnmher is almost .C 

in this centre of energy ca J p^l„Smam 
may he differences; that 13 I- 

can manifest itself as a 
particnUr, deffaite, form, hot m 
At any rate, •whaterer may 

, •', ’ • a ;t is unnecessary w g^' 

form that may a™*- !* purpose of 

minutely fato that sobje ^ 

nudeistaudfag the ubstract and 

here cousideted the Is9<» ,bu,e 

not as any particnlar ,, general 

instractions to Arjona wbicn ^ 

application. The “[“’ut „ut to yon tho 

ho better nnderstood if P“ 
nature of the other pnnciples 
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existence subsequent to the existence of this 
Logos or Verbum, 

Of course, this is the first manifestation of 
Parabrahmam, the first ego that appears in the 
cosmos, the beginning of all creation and the end 
of all evolution. It is the one source of all 
energy in the cosmos, and the basis of all 

branches of knowledge and what is more, it is 
as it were, the tree of life, because the ehaitanyam 
which animates the whole cosmos springs from it. 
When once this ego starts into existence as a 
conscious being having objective consciousness of 
its own, we shall have to see' what the result 
of this objective consciousness will be with re> 
ference to the one absolute and unconditioned 

existence from which it starts into manifested 
existence. From its objective standpoint, ParabTah- 
mam appears to it is as MulapraJcf(i. Please 
bear this in mind and try to understand my 
words, for here is the root of the whole diffi* 
cnlty about Purxiska and Prdkr^i felt by the 
varions writers on ‘Fedanl-ic philosophy. Of course 
this Mulaprakrfi is material to ns. This Hula- 
pralcrfi is no more Parairahmam than the bundle 
of attributes of this pillar is the pillar itself; 
Parabrahmam is an nnconditioned and absolute 
reality, and Miilaprakrfi is a sort of veil thrown 
over it. Parabrahmam by itself cannot be seen 
as it is. It is seen by the Logos with a veil 
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thrown over it, and that veil is the mighty 
expanse of cosmic matter. It is the basis of 
material manifestations in the cosmos. • 

Again, Parabrahmam, after having appeared on 
the one hand as the £go, and on the other as 
ilfuZaprofrrtt, acts as the one energy through the 
Logos. I shall explain to yon what I mean by 
this acting throagh the Logos by a simile. Of 
course you must not stretch it very far ; it is 
•intended simply to help you to form some kind 
of conception of the Logos. For instance, the 
sun may be compared with the Logos ; light and 
heat radiate from it, but its beat and energy 
exist in some anknowo condition in space, and 
are diffused throughout space as visible light and 
heat throagh its instrumentality. Such is the 
view taken of the • sun by the ancient philo- 
sophers. In the same manner Parabrahmam radiates 
from the Lagos, and manifests itself as the light 
and energy of the Lagos. Now we see the first 
manifestation of Parabrahmam is a Trinity, the 
highest Trinity that we are capable of understand* 
ing. It consists of Mulaprahrii, Esteara or the 
Logos, and the conscious energy of the Logos, 
which is its power and light ; and here we have 
the three principles upon which the whole cosmos 
seems to be based. First, we have matter ; 
secondly, we have force — at any rate, the founda- 
tion of all the forces in. the cosmos; and thirdly. 
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we hare the ego or tlie one root of Self, of 
which every other kind of self is but a mani- 
festation or reflection. You must bear in mind 
that there is a clear line of distinction drawn 
between Mulapralcrft, (which is, as it were, the 
veil thrown over Parabrahmam from the objective 
point of view of the Logot) and this energy 
which is radiated from it. Kfshiia, in the 
Bhagavad-GitS, as I shall hereafter point out, 
draws a clear line of distinction between the 
two; and the importance of the distinction will 
be seen when you take note of the various 
misconceptions to which a confusion of the two 
has g^ven rise in various systems of philosophy. 
Now bear in mind that this M&laprahj-fi which 
is the veil of Parabrahvuxm is called Avyaktam 
in SShkhya philosophy. It is also called Kutcmtha 
in the Bhagavad>GU^, simply because it is 
nndi^erentiated ; even tbe literal meaning of this 
word conveys more or leas the idea that it is 
nndiScrcntiated as contrasted with dilTcrentiatcd 
matter. This light the Logos is called 
pralcrfi in the Dhagavad-GHn ; it is the Gnostic 
Sophia and the Holy Ghost of the Christians. 
It is a mistake to suppose that KfshpB, when 
considered as a Logos, is a manifestation of that 
ArgeJefan, as is generally believed by a certain 
school of philosophers. Ho is on the other hand 
Parahrahmam manifested; and the Holy Ghost in 
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its ^rst origin emanates tirongli the Chrislos. 
The reason why it is called the mother of the 
Christos is this. When Christos manifests himself 
in man as his Savionr it is from the womb, as 
it were, of this dirine light that he is bom. So 
it is only when the Logos is manifested in man 
that he becomes the chfld of this light of the 
Znycu-thU dfiija— bnt in the conrse of cosmic 
manifestation this Lhaiviprahrli, instead of being 
the mother of the Logos, should, strictly speak- 
ing, bo called the danghter of the Logos. To 
make this clearer, I may point out that this 
light is symbolised as Bagaln. Yon know GSgoM 
IS not Pral-rfi. It is considered as the light of 
the Zoyos, and in order to conrey to onr minds 
a definite image, it is represented as the light 
of the san. Hat tho sen from which it springs 
■5 not tho physical son that wo see, bat the central 
snn of tho light of wisdom. Tliis light is fnr- 
ther called the maharhaifangnm of tho whole 
cosmos. It is ths life ol the whole of nature 
It will bo obscrred that what manifests itself 
as light, as consciousness, and as force, i, 
one and the same energy. .\n the varioas kinds 
of forces that wo know of, all tho rarion, modes 
of conscioosnes, with which we are acquainted 
and life manifested in every kind of organi-m' 
an- hut the manifestations of one and Ihe same 
power, that power being tbc one that spring. 
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from the Logos originally. It will have tg be 
surveyed in all these aspects^ because the part 
that it really plays in the cosmos is . on© of 
considerable importance. 

As far as we have gone we have arrived at 
firstly, Parahrahmam’, secondly, Esxcara) thirdly, 
the light manifested through Esicara, which is 
called l)aiv{prakrti in the Shagavad-6ita, and 
lastly that Mulapra3cr(t which seems to be, as 
I have said, a veil thrown over Porabrahmom. 
Now creation or evolution is commenced by the 
intellectual energy of the Logos. The universe 
in its infinite details and with its wonderful 
laws, does not spring into existence by mere 
chance, nor does it spring into existence merely 
on account of the potentialities locked up in 
ilulaprakrfi. It comes into existence mainly 
through the instrumentality of the ono source of 
energy and power existing in tho cosmos, which 
wo have named the Logos, and which is tho 
one existing representative of tho power and 
wisdom of Parabrahinom. Matter acquires all its 
attributes and all its powers which, in course 
of time, give such wonderful results in tho course 
of evolution, by the action of this light that 
emanates from tho Lagos upon iliilapralj(i. From 
our standpoint, it will bo very difficult to 
conceive what hind of matter that may bo 
which has none of those tendencies which arc 
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commpnlj- associated with all kinds of matter, and 
which onlj acquires all the various properties 
manifested by it on receiving, as it were, this 
light and energy from the Logos. This light of 
the Logos is the link, so to speak, between 
objective matter and the snbjective thought of 
Esicara. It is called in several Buddhist books 
Johat. It is the one instrument with which the 
Ijogos works. 

■\Miat springs np in the Logos at first is 
simply an image, a conception of what it is jt, 
be in the cosmos. This light or energy catches 
the image and impresses it npon the cosmic 
matter which is already manifested. Thus spring 
into existence all the manifested solar systems 
Of course the four principles we have ennmerat* 
ed are eternal, and are common to the whole 
cosmos. There is not a place in the whole cos- 
mo3 where these four energies are absent • and 
these are the elements of the four-fold classi- 
fication that I have adopted in dealing with the 
principles of the mighty cosmos itself. 

Conceive this manifested solar system in all 
ita prmoipiss imd in its tntniit, to constitute 
tl.e Mula ,ar-,m of tho nliolc coBinos Look 
on this light which emanates from tho icon, 
as corresponding to tho 4uk,hma .arim of the 
cosmos. Conceive farther that thU which 

is the one germ from which the whole cosmos 
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Eprings — which contains the image of the, nni- 
verse — stands in the position of the Jcarana sarlrd 
of the cosmos, existing as it does before the 
cosmos comes into existence. And lastly, conceive 
that Parairahmam bears the same relation to the 
Logos as onr alma does to onr Jcarana sarlra. 

These, it must be remembered, are the fonr 
general principles of the infinite cosmos, not of 
the solar system. These principles must not be 
confounded with those enumerated in dealing with 
tbe meaning of Pro?iara in Ve$5ntic Philosophy 
and the Upaniihads. In one sense Prajiava re- 
presents the macrocosm and in another sense 
the microcosm. From on© point of view Prat^ava 
is also intended to mean the infinite cosmos it- 
self, bot it is not in that light that it is general- 
ly explained in our Vedantic books, and it will 
not be necessary for me to explain this aspect 
of Pranara. With reference to this subject I 
may however allude to one other point, which 
explains tbe reason why P^traro is called Verlum 
or Logos', why in fact it is called Saida Brahmain. 
The explanation I am going to give you will 
appear thoroughly mystical. Bot, if mystical, it 
has a tremendous significance when properly under- 
stood. Our old writers said that Vaah is of 
four kinds. These aro called para, pasyanti 
madhyama, taxkhari. This statement you will find 
JO the llg Veda itself and in several of the 
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Upani,hais. VaahaH Vaeh is what we ntler. 
Every kind of Vaikhari Vach exists in its Tnadh- 
yama, farther in its ' pMyanti, and nltimatoly 
m Its para form. The reason why this Pranaea 
IS called Vach is this, that these four principles 
of the great cosmos corresponds to these foar 
forms of Vach. Now the whole manifested solar 
system exists in its auhshma form in this light 
or energy of the Zogos, becanse its image is 
canght np and transferred to cosmic matter, and 
again the whole cosmos most necessarily ’exist 
m the one source of energy from which this 
hght emanates. The whole cosmos in its ohieotive 
form is Vamari Vach, the light of the Logo, 
13 the madhyama form, and the £o<im itself the 
pcuyanti form, and Parahrahmam the para asnect 
0 that Vach. It is by the light of thU e^ 
planation that we most try to understand certain 
statements made by various philosophers to the 
effect that the manifested cosmos is the rr i 
manifested as cosmos. 

Those four principles bear the same r»l,f 
ship to one another as do these fo.,, 
or manifestation, of Vach. 

I shall now proceed to an eiamm.t- 
principles that constitute the solar s T 
Hero I find it nsetnl fa refer 


tion, generally given with reference to 
and the meaning of it, ma,ra, 



intended to represent man and also the manifested 
cosmos, the four principles in the one corre- 
sponding to the fonr in the other. The four 
principles in the manifested cosmos may he 
enumerated in this order. Fifst, VishKanam. Noiv 
this Vi8hwanara is not to he looked upon as 
merely the manifested objective world,' but as the 
one physical basis from which the whole objec- 
tive world started into eiialence. Beyond this, 
and neit to this, is what is called Biranyagarhha. 
This again is not to be confounded with the 
astral world, hut must be looked upon as the 
basis of the astral world, bearing the same re- 
lationship to the astral world as Ffshironuro bears 
to he objective world. Neat to this there is 
what IS now and then called Sicam; but as 
this word IS likely to mislead, 1 shall not call 
sicuru, but by another name, also sanctioned 
by usage— diJlriStina. And beyond these three it 
IS generally stated thoro is raralrahmam. As 
regards this fourth principle differences of opinion 
lave sprang np, and from theso difTcrcncea any 
amount of difficulty has arisen. For this prin- 
ciple, wo ought to have, ns wo have for the 
cosmos, some principle or entity out of which 
the other throe principles start into oxi.stcnco 
and which ciist in it and by reason of it. If 
such bo the case, no doubt wo ought to accept 
the Avyaklam of tho Sihhliya.s as tin's fonrtli 



priiy:iple. This Avyalitam is the 3Iulapra7:rli Tvhich 
I have already explained as the veil q£ Paro- 
hrdkmani considered from the objective standpoint 
of the Logos, and this is the view adopted by 
the majority oi the Sahkhyas- Into the details of 
the evolqtion of the solar system itself, it is not 
necessary for me to enter. Yon may gather some 
idea as to the way in which the varions ele- 
ments start into existence from these three 
principles into which Mulaprakrli is differentiated, 
by examining the lectnre delivered by Professor 
Croohes a short time ago upon the so-called 
elements of modem chemistry. Tin’s lectnre will 
at least give yon some idea of the way in which 
the so-called elements spring from Tishtcanara the 
most objective of those throe principles, which 
seem to stand in the place of the protyle men- 
tioned in chat lecture. Except in a few particnlars, 
this lecture seems to give the outlines of tho 
theory of physical evolution on the plane of 
Vitthteaiiam and is, as far as I know, the nearest 
approach made by modem investigators to the 
real occult theory on the subject. 

These principles, in themselves, ore so far be- 
yond our common experience ns to become objects 
of merely theoretical conception and inference 
rather than objects of practical knowledge. Of 
course if it is so difficnlt for ns to understand 
these different principles as they exist in nature. 
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it >viU be still more difficnlt for us to form,any 
definite idea as to their basis. But at any rate 
the evolution and the work of differentiation of 
these principles is a matter which appertains more 
properly to the science of physics, than to the 
science of spiritujd ethics, and the fundamental 
principles that I have laid down will suffice for 
our present purpose. Yon mnst conceive, >rithout 
my going through the whole process of evolution, 
that out of these three principles, having as their 
one foundation Muh.vprakf{i, the whole manifested 
aolar system with all the various objects in it 
has started into being. Bear in mind also that 
the one energy which works out the whole process 
of evolution is that light of the Logon which is 
diffused through all these principles and all their 
manifestations. It is the one light that starts 
with a certain definite impulse communicated by 
the intellectual energy of the Ijigoa and works out 
the whole programme from tho commoncement to 
the end of evolution. If wo begin our examination 
from the lowest organisms, it will bo seen that 
this ono life is, as it were, undifTorentiatod. Now 
when wo take, for instance, tho mineral kingdom, 
or all those objects in the cosmos which wo 
cannot strictly speaking call living organisms, wo 
find this light undifferentiated. In the course 
of time when wo reach plant life it becomes 
differentiated to a considerable extent, and organisms 
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of which he is composed become more defined. 
There are four principles in man. First, there 
13 the physical body, about which we need not 
go into details, as they appertain more to the 
field of enquiry of the physiologist than to that 
of the religious inrestigator. No doubt certain 
branches of physiology do become matters of con- 
siderable importance in dealing with certain sub- 
jects connected with Yoga Philosophy, but we 
need not discuss those questions at present. 

Next there is the sukshma eanra. This beara 
to the physical body the same relationship which 
the astral world bears to the objective plane of 
the solar system. It is sometimes called tanrSna 
in our Theosophioal dissertations. This unfortn- 
nate eapression has given rise also to o mU- 
conception that the principle called hnma repre- 
sents this astial body itself, and is transformed 
into It. But It ,S not so. It is composed of 
elements of quite „ different nature. It, senses 


are not so differentiated and localised ns in 
the physical body, and, being composed of finer 
materials It, powers of notion and thought arc 
const era y greater than those found in the 
p ysica organism. Kurana »arlra can only be 
conceived ns a centre of prep, In— a contra of 
rco or^ eaerg)' into whielt tho thir<l principle 
(or eulrS(ma) of tbo cowmen was tliffcrentiatctl 
by reason of tlio same impulse which lia.-i brought 
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about the differentiation of all these cosmic prin- 
ciples. And now the question is, what is it 
that completes this trinitj and mates it a 
quaternary ? ^ Of course this light of the ILogo^, 
As I hare already said, it is a sort of light 
that permeates every kind of organism, and so 
in this trinity it is manifested in every one of 
the upadkis as the real jiro or the ego of 
man. Now in order to enable yon to have a 

clear conception of the matter, I shall express 

my ideas in figurative language. Suppose, for in- 
stances we compare the Logca itself to the aan. 
Snppose I take a clear mirror in my hand, catch 
a reflection of the snn, make the ray, reflect 
from tie surface of the mirror— say upon a 
polished metallic plate — and make the rays which 
are reflected in their tom from the plate fall 
upon a wall. Now we have three images, one 

being clearer than the other, and one being 

more resplendent than the other. I can compare 
the clear mirror to karana sarlra, the metallic 
plate to the astral body, and the wall to the 
physical body. In each case a definite himham 
is formed, and that himham or reflected image 
is for the time being considered as the selL 

* The reflected image cf the Logft* formed bj- the action of 
thu light or Tarama Mrlra nuj be considered as the fourth 
principle in man, and it has been so considered by certain 
philoeopherb Bat in reality tba real entity is the b'ght itself 
and not the reflected image. 
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The himbam formed on the astral body g^ves,rjse 
to the idea of self in it when considered apart 
from the physical body; the himbam formed in 
the harana sartra giTes rise to the most pro- 
minent form of individnality that man possesses. 
Ton will farther see that these rarions himbams 
are not of the same Instre. The lustre of this 
himbam yon may compare to man's knowledge, 
and it grows feebler and feebler as the reflection 
is transferred from a clear vpatlht to one less 
clear, and so on till you get to the physical 
body. Oar knowledge depends mainly on the 
condition, of the and you will also obserro 

that just as the imago of tho snn on a clear 
sarface of water may bo disturbed and rendered 
invisible by the motion of the water itself, so 
by a man’s passions and emotions he may render 
tho imago, of his true self disturbed and distort- 
ed in its appearance/ and even make tho image 
so indistinct as to be altogether unable to perceive 
its light. 

You will further boo that this idea of self is 
» delusive one. Almost every great writer on 
VedSntic philosophy, as alto both Unddha and 
SankarAchnrj-a, havo distinctly alleged that it is 
o delusive idea. Vou most not suppose that theso 
great men said that tho idea of self was delusivo 
for the same reason which led John Stuart Jfitl 
to snpposo that tho Idea of self is manufactured 
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froiq a concatenation or series of mental states. 
It is not a manufactured idea, as it Tvere, not 
a secondary idea which has arisen from any 
series of mental states. It is said to be delusive, 
as I have been trying to explain, because tbe- 
real self is the Ijoqo9 itself, and what is generally 
considered as the ego is bnt its reflection. If 
you say, however, that a reflected image cannot 
act as an individual being, I bare simply to- 
remind yon that my simile cannot be carried 
very far. IVe End that each distinct image can 
form a separate centre. Ton will see in what 
difficulty it will land ns if yon deny this, and 
hold the self to be a separate entity in itself. 
If so, while I am in my objective state of con- 
sciousness, my ego is something existing as a 
real entity in tbe physical body itself. How is 
it possible to transfer the same to .the astral 
body? Then, again, it has also to be transferred 
to the harana tarira. We shall find a still 
greater difficnlty in transferring this, entity 
the Logos itself, and yon may depend npon it 
that unless a man’s individoality or ego can be 
transferred to tbe Ijygos immortality is only a 
name. In certain peculiar cases it will be very 
difficult to account for a large number of pheno- 
mena on the basis that this self is some kind 
of energy or some existing monad transferred 
from ufKi/fhi fo uparf&i. 
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In the opinion oE the Vedantists, and, I 
shall hereafter point oat^ in the opinion of 
Krsh^a also, man is a quaternary. He has 
first the physical body or sOiula- sarlra, secondly 
the astral body or auhshma earlra, thirdly 
the seat of hia higher individuality, the harana 
aarira, and fourthy and lastly, his utma. There 
is no doubt a difference of opinion as to the exact 
natnre of the fourth principle as I have already 
said, irhich has given rise to varions misconcep- 
tions. Norr, for instance, according to some 
followers of the SSnkhya phflosopby, at any rate 
those who are called ntreatcara aah’khyat, man has 
these three principles, with their Avya\-(am to 
complete the quaternary. This Atyakfam is 2l6fa- 
prah^fi or rather Parahrahtnam manifested in 
SlUlaprakrti as its upSdhi. In this view Para- 
hrahmam is really the foortb principle, the highest 
principle in man ; and the other three principles 
simply eiist in it and by reason of it. That is 
to say, this Avyakfan is the one principle which 
is the root of all self, which becomes differentiated 
in the course of evolntion, or rather which 
appears to be differentiated in the varions or- 
ganisms, which subsists in every hind of ttjyStfht 
and which is the real spiritual entity which a 
man has to reach. 

Xow let 05 SCO what will happen according to 
this hypothesis. The Zjoyos is entirely shut out; 
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it is not taken notice of at all; and that is the 
reason why these people hare been called ntresvara 
aanhhyas (not because they hare denied the 
existence of ParaJrahwicm, for this they did not — 
bnt) because they hare not taken notice of the. 
Logos and its light — the two most important entities 
in nature — in classifying the principles of man. 
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In my last lecture I tried to trace the course 
of the first heginnings of cosmic evolution, and 
in doing so I indicated with a certain amount 
of definiteness the four main principles that 
operate in the infinite cosmos. 1 also enumerated 
the four principles that seemed to form the basis 
of the whole manifested solar system, and defined 
the nature of the four principles into which 
I have divided the constitution of man. I hope 
that you will bear in mind the explanations that 
I have given, because it is on a clear under- 
standing of these principles that the whole 
Veduntic doctrine is explicable ; and, moreover, on 
accoant of misconceptions introduced ns regards 
the nature of these principles, the religious philo 
sophics of various nations have become terribly 
confused, and inferences have been drawn from 
wrong assumptions, which would not jtcccssarilj' 
follow from a correct understanding of thefo 
principles. 

In order to tnabe my position clear, I have 
yet to make a few more remarks about some of 



of time, the specnlations of the Sanhbjas hare 
introduced a soorce of error, which has exercised 
a most important mfloence on the development 
of Hindu philosophy. There is not however the 
slightest donht in my own mind, that what I 
have said includes the basis of the real Ve^ntic 
philosophy. Having bat little time at my com- 
mand I have thought it unnecessary to cite 
anthorities ; had I done so it would have taken 
me not three- days, but three years, to explain 
the philosophy of the Shagava4-Gl(a. 1 shall 
leave it to you to examine these propositions and 
to carefully ascertain how far they seem to 
Qnderlie, not merely Hinduism, bat Buddhism, the 
ancient philosophies of the Egyptians and the 
Chaldmans, the speculations of the Rosicmcians, 
and almost every other system having the re- 
motest connection with occultism from times long 
antecedent to the scxalled historic periods. 

I will now tom to the book itself: 

Knhnn is generally supposed to be an Avatar. 
This theory of AtafSn plays a vei^* important 
part in liindQ philosophy; and, unless it is 
properly nnderstood, it is likely that great mis- 
conceptions will arise from the acceptance of the 
cnirent views regarding this Avafar. It is general- 
ly supposed that Kr«htia is the Avafar of the 
one great personal God who exists in the cosmos. 
Of coarse those who hold this view make no' 
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attempt to explain how this one great personal 
God sncceeded in setting np an intimate con- 
nection with the physical body of Kfjhna, con- 
stituted ns the phyMcal body of every man is, 
or oven with a personality, or human individual- 
ity, that seems to be precisely similar to that 
of any other human being. And how are we 
to explain the theory of Avafars, as generally 
stated with reference to the view of this parti- 
cular Avafdr to which I have referred ? This view 
is without any support- The Logos in itself is not 
the one personal God of the cosmos. The great, 
Parohrohmam behind it is indeed one and mroTTWo, 
undifferentiated and eternally existing, but that 
Parahrahmam can never manifest itself as any of 
these Avafdrs, It does, of course, manifest itself 
in a peculiar way as the whole cosmos, or rather 
as the supposed basis, or the one essence, on 
which the whole cosmos seems to be superimposed, 
the one foundation for every existence. But it 
can manifest itself in a manner approaching the 
conception of a personal God, only when it mani- 
fests itself as the Logos. If Avatars are possible 
at all, they can only be so with reference to 
the Logos, or Estcara, and not by any means 
with reference to what I have called Parahrahmam. 
Bnt still there remains the question, what is an 
Avatar f According to the general theory I have 
laid down, in the case of every man who 
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only after that union that he began to perfonn his 
miracles and show his power as a great reformer 
and saviour of mankind. 

Whether this union took place as a special 
case in the ease of Jesus, or whether it was 
such a union as wonld take place in the case 
of every Mahatma or Maharehi when he becomes 
a Jzvanmukfa, we cannot say, unless we know 
a great deal more about him than what the 
Bible can teach us. In the case of Kr?hna the 
same question arises. Mahavi§hiju is a God, and 
is a representative of the Logo^ j he is consider- 
ed as the Legos by the majority of Hintjus. From 
this it must not however be inferred that there 
18 but one Logos in the cosmos, or even that 
but one form of Logos is possible in the cosmos. 
For the present I am only concerned with this 
form of the Logos, and it seems to be the 
foundation of the teachings we are considering. 

There are two views which you cau take with 
reference to such human Avatars, as for instance, 
Rama, Kr?hna, and Parasurama. Some Vaishna- 
vites deny that Buddha was an Ava(ar of Vishpu. 
But that was an exceptional case and is very 
little understood by either Vaishnavites or Bud- 
dhists. ParasurSma's Avatar will certainly be dis- 
puted by some writers. I believe that, looking 
at the terrible things ho did, the Madwas thought 
that, in the case of Parasurama, there was no 
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,Atafar, bnt a mere over-sbadowing of the 
man by Jlahitvishpn. Bnt, setting aside dispnted 
cases, we have two Qndispnted human ^icafors— 
Bama and Krshna. 

Tahe for instance the case of Knhpa. In 
this case two views are possible. We may suppose 
that Ki^htia, as an individual, was a man who 
had been evolnling for millions of years, and 
had attained great spiritnal perfection, and that 
in the coarse of his spiritnal progress the Logoi 
descended to him and associated itself with his 
soul. In that case it ts not the Logos that 
manifested itself as Kphpa, bnt Kr?hpa who 
raised himself to the position of the Logos. In 
the case of a Mahatma who becomes a Jirnn- 
mutita, it is his son], as it, were, that is trans> 
formed into the Logos. In the case of a Logos 
descending into a man, it docs so, not chiefly 
by reason of that nmn’s spiritnal perfection, bnt 
for some nltorior pnrposo of its own for the 
benefit of humanity. In this case it is the Logos 
that descends to the piano of the sonl and 
manifests its energy in and through the soul, 
and not the «onl that ascends to the pLsne of 
the Logos. 

Theoretically it is pouiblo for ns to entertain 
cither of these two views. Dot there is one 
difilculty. If wo are at liberty to call that man 
an .trafJr who becomes a JtnnmJcfa, we shall 
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l>e obliged to call Snka, Vasiahta, jDarvasa, a&d 
perhaps the whole number of the Maharshis, who 
have become Jiranmut/na, Avatars; but they are 
not generally called Avatars. No doubt some great 
Rshis are enumerated in the list of Avatars, 
given tor instance in the Bhagavad, but somehow 
no clear explanation is given for the fact that 
the ten Avatar, ordinarily enumerated are looked 
upon as the Avatars of Mahavishpu, and the others 
as his manifestations, or beings in whom his 
Ight and knowledge were placed for the time 
being; or for some reason or other, those others 
are not supposed to be Ava/Sr, in the strict 
sense of the word. But, if these are not Ava/Srs, 
then we shall have to suppose that krshpa 
and Hama are called Ava/ars, not because 
we hare in them an instance of a soul that 
a ecome a Jhanmui/a and so become 
associated with the Zopo., but because the Zojos 
des^nded to the plane of the soul, and, asso- 
ciating ilseU with the soul, worked in and 

^af 1 , some 

^at thing that had to be done in the world. 

cer^r" •>'’ '“""■> ‘b bo 

nelTLr- '’“"■'"‘“'O"- 0“v vespoct for Kr,ho. 
ed no in a„y way bo lessened on that account. 

hem the Zeye. appeared, but the Zeya, iUclt. 
Perhaps ear respect wHl only bo enhanced, when 
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we .see that this is the case of the Logos de- 
scending into a hnman being for the good of 
humanity. It is not encumbered with any parti- 
cular indiridtiality in such a case and has perhaps 
greater power to exert itself for the purpose, of 
doing good to humanity — not merely for the 
purpose of doing good to one man, but for th 
purpose of saving millions. 

There are two dark passages in the Mahahharafa, 
which will be found very hard nuts for the 
advocates of the orthodox theory to crack. To 
begin with RSma. Suppose RSma was not the 
individual monad plus tbe Logos, but in some 
unaccountable manner the Logos made flesh. 
Then, when the physical body disappeared there 
should be nothing remaining but the Logos-^ 
there should be no individual ego to follow its 
own course. That seems to be the inevitable 
result, if we are to accept the orthodox theory. 
But there is a atatemeut made by NSrada in 
the Lokapala Sabba Varnan^ in the Jilah3bkara(a, 
in which he says, speaking of the court of Tama, 
who is one of the Pevas, that Dasaratba Kama 
was one of the individuals present there. Now, 
if the individual Rama was merely a maya — not 
in the sense in which every human being is a 
maya hut in a special sense — there is not the 
slightest reason why he should subsist after the 
purpose for which this viaya garb was wanted 
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was accomplished. It fa stated ia Hamayapa„lhat 
abode when Kama 
mo 7°*°'^“*'’® j'^'ASStemfnBasarathaEama 

mentioned together with a nnmber of other kings, 

tho^'I!' Paaaent in Yamaloka, which, at 

theo^ T aaasistent with the 

uadeTstood. Taml^w 

like XI >ndmdual, constituted 

several P">’’ably he had had 

even “"1 was destined, 

several snh mcarnation, to have 

Eton 2.,-’“'“ 'Vhee appeared as 

fnr thf 1? <va"sformed 

“akfa, that did°lirt‘hr~rt“d’”T'“ “ 

tt® RnmSi,nr,» IT deeds narrated in 

plane of ’ the «oni'”n„r’ *“ ‘’’® 

time beinn ^ associated itself for the 

o* acting through ’’2"?'”'^ ‘'*® Patpos® 

E'nhna the™ ^ ““ 0“*® O* 

ccnntered. ;°2 ^ ‘'“-“'•l- to he en- 

-Mcnsala Pa™ • '”•‘””0® to the end of the 

will find a ce ■ where J-ou 

^saf. th: rz ^.fZe 1 

kearen wliicT, ^ ^ ® t® 

was received w th lri “ 

Then it fa slm fv , ‘'J’ th® Pev^. 

said, that Kii.aj.a,a departed from 
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tliat place to his • own place, Ifarayana being tie 
symbol of tie Logos. Immediately after there 
follows, a stanza describing tie existence of Krahna 
in swargdm, and further on we find that when 
pharmaraja’s soul went into stcargam he found 
Krsh^a there. How are these two statements to 
be reconciled ! Unless we snppose that Narayan, 
whose energy and wisdom were manifested through 
the man Krshga, was a separate spiritual power 
manifesting itself for the time being through this 
individual, there is no sointlon of the difiicnlty. 
2?^ow, from these two statements we shall not 
be far wrong in inferring that the AvaiSrs we 
are speahing of, were the manifestations of one 
and the same power, the Logos, which the great 
Hin^u writers of old called Mahavifhiiu. Who 
then is this Slahavishpa ? ^Vhy should this Logos 
in particular, if there are several other Logoi in 
the universe, take upon itself the care of humanity, 
and manifest itself in the form of various Avatars ; 
and further, is it possible for every other adept, 
after he becomes associated with the Logos, to 
descend as an Avatar in the same manner for 
the good of humanity f 

A clear discussion of these questions will lead 
us into considerations that go far down into 
the mysteries of occult science, to explain which 
clearly I should have to take into account a 
number of theories that can only be communicated 
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at the time of initiation. Possibly some light will 
be thrown upon the snbject in the forthcoming 
Secret Doctrine bat it would be premature for me 
to discuss the question at this stage. It will be 
flufficient for me to say, that this Mahavishpu 
seems to'be the Dhyan Chohan that first appeared 
on this planet when human evolution commenced 
ring this Jcalpa, who set the evolntionary pro* 
gross in motion and whose duty it is to watch 
over the interests of mankind until the seven 
cwwanfare through which we are passing are over, 
may be that this Logos itself was associated 
Jith e. Jivanmukfa, or a great Mahatma of a 
former Jcalpa. However that may be, it is a 
importance to 

wh‘ t Perhaps in former kalpas of 

which there have been millions, that Logos might 
tare iteelt with a aarfas of Mahatmas, 

and all their individaalities might hare been 'a, ib- 

t' it Ins a distinct individ- 

alitj of his own, it „ and it is onlj 

as a Logo, the ab.toot that wa have to con- 

how. ‘ This explanation, 

thf thought it necessary to give, for 

statemT^t°*^ enabling you to understand certain 

what I hlv!f‘8aid.“”''” ■" 



Ill 


Ik this lecture I shall consider the premises I 
have laid down with special reference to the 
various passages in which they seem to be in- 
dicated in this hook. 

It will he remembered that I started with the 
very Brst cause, which I called Parahrahmam. 
Any positive definition of this principle is of 
course impossible, nnd & negative definition is 
all that can be attempted from the very nature 
of the case. It is generally believed, at any 
rate hy a certain class of philosophers, that 
Kfshpa himself is Parahrahmam — that ho is tho 
personal God who is Parahrahmam — hut tho 
words used hy Knhoa in speaking of Para- 
brahmam, and the way in which ho deals with tho 
snhject, clearly show that ho draws a distinction 
between himself and Parahrahmam. 

No doubt bo is a manifestation of Para- 
hrahmam, ns every Logo* is. And Pra(tjaya{ina 
is Parahrahmam in tho sense in which that 
proposition is laid down by the Adwaitis. 
This statement is at the bottom of all Adirai'ti 
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p 1 osophy, tut ia very often misunderstood. VViren 
c waifis say Ahameva Parabrahmam" they do 
mean to say that this ahaHJcaram (egotism) 
>3 Faralr^kvmm, hnt that the only true self in 
e cosmos which is the Logos or Pratyagatma, 
13 a manifestation of Farahrahmam. 

It will be noticed that when Krshpa is speak- 
ing o himaelf ho never uses the word Fara- 
p P>“e3 himself in the position of 

Prolyagaijoa and it is from this standpoint that 

speaks of Pmlyagalma, he speaks of himself, and 
rvhenever he speaks of Parabsaho,am, hs speaks 
T „-n’ something different from himself, 

which ^ r through all the passages in 

hoof Thn'T," -Pni-nSrahmom In this 

ff'aJ ,• "W”'' 1 Anil 

your attention is chapter viii, verse 3 : 

condition aTpra(y'5«mo is'cauX^Jit 
gmhjead. to ino.mated ostLff ffraot^V 

wort ^ are and BraKsno. These are the 

he doe, f ”»‘-= ‘liat 

the, n‘“ it Esoearo or 

to iiLtifiir ^arama(ma he applies 

that the reimon tor this i, that the word ./,mu. 



62 


explain to thee that place (parfa«) 
deSchS discribe as in- 

free fmrn which the ascetics, who are 

destination “nd which is the desired 

hose who ohserve Bmhmacharyam. 


Here we Snd another word used by Krshna 
when speaking of Paralrahmam. He calls it his 
pot/om—ile oSo* o/ UU, or Nirrana. When he 
calls Paralrahmam hi, pidam or abode, he does 
not mean ra.Wha loU or any' other kind of 
; “f it M his abode, beeanse it 

■s m the bosom of Parahrahmom. that the Logoi 

Tir^" t PO’^ahrahmam as the abode 

f bliss, wherein resides eternally the Logoi, mani- 
f«ed or nnmanifested. Again to chapter 

vm, verse 21: ^ 

immntable ^is^spoken*'^^'^!* *‘^♦1,*’®!. “““‘‘’'ideated apd 
be reached. T^at nl>u.» ^ highest condition to 

rctnrn tor thole V?^h 7r is’^ml”'" T 

the° ref '““Enage ""’Ted,” and 

L ahitrin: ‘th„"r^“^“- 

it m.n r , ’■'“hes the Logos, 

which is^n' ‘° "‘“’•“'i Pnmhrakmam, 

Zt r ,-d “T” “"i - ‘ho 

soul re “t. “ ‘o '" P^rahrahmom, when 

the soul reaches the Zopo. ParairoKmnn, 

Tnm now to chapter be, verse. 4, 5 and 0: 
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The Tfhole of this Universe is pervaded by oe 
in ray unmanifested form (^Acyaitomirti). I ara thus 
the snpport of all the raanifested ea^ecce, but 1 
an not snpported by them. Loot at ray condition 
when manifested as Eneura (^Loyos ) : the«e pheno- 
menal manifestations are not within me. 3Iy Afma 
(however) is the foondation and the origin of mani- 
fested beings, thongh it does not exist in combination 
with them. Conceive that all the manifested beings 
are within me, jost as the atmosphere spreading 
everywhere is always in space. 

In my last lecture I tried to explain the 
mysterions connection between ParahroTiniam and 
MOlaprxj^riL Parabrahmam is never differentiated. 
"What is differentiated is dfu^oprol-r/i, which is 
sometimes called Aeyakfan, and in other places 
Kuta*fhaT7i, which means simply the Tindi5erentia> 
ted Element. Nevertheless Parabrahmam seems to 
be tbe one foondation for all physical pheno- 
mena, or for all phenomena that are generally 
referred to dfClaproA-r/i. After all, any material 
object is nothing more than a handle of attri- 
bntes to ns. lather on account of an innate 
propensity within os or as a matter of inference, 
we always suppose that there is a non-ego, which 
has this bundle of attributes superimposed upon 
it, and which is the basis of all these attributes. 
■Were it not for this essence, there could be no 
physical body. Bat these attributes do not spring 
from Parabrahmam itsd^ bnt from Milaprahrtt 
which is its veil ; htula^xtirti is the veil of 



64 


Parabrahmam. It is „„t Parabmhmam itself, bill 
e y its appearance. It is purely phenomenal. 

nth 1,”°1 ”“°™ persistent than any 

er kind of objectiVo eiistence. Being the first 
node or manifestation of the only absolnte and 
nnoonditioned reality it seems to be the basis of all 
nbsaqnont manifestations. Speaking of this aspect of 

is TT’ Krahga sa3fs that the whole cosmos 

- pervaded by it. „Mob is Us' form. 

!■ ■Pamimhn.am as his 

able 'Jli''’ Parabmhmam is nnknoiv- 

festi’nn > >>eeomes knoivable when moni. 

he s t “ 

AnahtaZar , Parabrahmam is the 

il ' wWeh’ “ ■* » rltma of the 

of the'” P^eenl, since it is the 

ontiatcd,— whenTalt’ “PP®-™ dWer- 
ons Wii :i::Lr f:' " ‘’■”'*“P"»' ‘hovan- 

is ""difierentiatodLanU 

all phenomenal manifcLtioa, ’ 1 ° 

the riiararm of P“t‘“ho of 

IJofornowtrt k ^ ®nojnenal manifestations- 
Here aglL ' >». i*. Ib.IO.andlT.. 

verse, 15 '"B of I>„rulraAma„ in 

“ proposiiig,, i’ *^fhua is I„yi„j dg„„ 

length. I ftlreadj cxplninei! 

""" go tninulely into 
‘ ThU .mA . 


‘ Thii njfj *o,„„ • , ~~ — — 

Of •«ip«nt t,f thol, f, 


» Wn omlitot] 



these principles. Ton will remember that I have 
divided the solar system itself into four main 
principles and called them by the names assign* 
ed to them in treatises on what may be called 
TharaJca Yoga. Tharam, or Pranava is also the 
symbol of the manifested man. And the three 
Ilatraa without the Ardhama(ra symbolise the 
three principles, or the three manifestations of 
the original Mulaprahrti in the solar system. 
Sankhya Yoga, properly so called, mainly deals 
with these three principles and the evolution 
from them of all material organisms. I nse the 
word material to indicate, not only the physical 
and astral organisms, hot also organisms on 
the plane higher than the astral. AInch of 
what lies on this plane also is in my opinion 
physical, though perhaps it may differ in its 
constitution from the known forms of matter 
on the ordinary objective plane. The whole of 
this manifested solar system is, strictly speaking, 
within the field of physical research. As yet 
we have only been surveying the superficies 
of the outward cosmos. It is that, and that 
alone, which physical science has, up to this 
time reached. I have not the slightest doubt 
that in conrse of time physical science will be 
able to penetrate deep into the underlying basis, 
that corresponds to the SStrdlma of oar Vedanpc 
writers. 
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It !s the prorince of Sankhya philosophy to 
trace from the three component parts of Mala- 
prakrii all the Tarious physical manifestations. It 
must not, however, bo supposed that I in any 
way authorise the way in which Sankhya philo- 
sophy, as at present understood, traces out the 
ongm of these manifestations. On the contrary, 

^ ere is every reason to believe that enquirers 
into physical science in the West, like Professor 
Crookes and others, ivill arrive at truer rosnlts 
in tho existing systems of 
sankhya philosophy known to the public. Occult 
science has, of course, a definite theory of its 
'O'- «>o origin of these organ- 
_ n t at is a matter that has always been 
kept m the backgronnd, and the details of that 
theory aro not necessary for tho purpose of oi- 
plainrag the doctrine of tho flimjurnd-ff,-fS. It 
will bo suaicient for the present to note what 
ho fie a of S.ii,khya philosophy is, „„d what it 
.sjhat comes within tho borison of physical 

brill!, ‘o ri'" kind ot 

UiTmn ““ riill 

.r, ^ "‘O ■"“« of those 

astLT T .1 ° °° '''""O "'"orior to the 

o the modem mind, eTcrytliinn dec 

Wend and ,..id, ^ 

tence, .. . porf„t 
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tloes definitely formalato the existence of these 
finer planes of being, and the phenomena that 
now manifest themselves in the so-called spirit- 
nalistic seances will give ns some idea of the 
beings living on the astral plane. It is well 
known that in most of our Puranai, Devos are 
mentioned as existing m «tra;^a. 

All the Jieraganams mentioned in tho Pura^as 
are not in stcarga. Vasus, Radras, Adittyas and 
some other classes are no donbt P>evas strictly 
so-called. Bat Takshas, Gan^arvas, Kinnaras 
and several other Ga^ams must he inclnded 
amongst the beings that exist in the plane of 
the astral light. 

These beings that inhabit the astral plane 
are called by the general name of elementals in 
our theosophical writings. But besides elementals, 
properly so-called, there are still higher beings, 
and it is to these latter that the name D^va is 
strictly applicable. Do not make the mistake of 
thinking that the word ^eva means a god, and 
that because we have thirty-three crores of Devos, 
we therefore worship thirty-three crores of gods. 
This is an unfortunate blander generally commit- 
ted by Europeans. Jpeva is a kind of spiritnal 
being, and because the same word is used in 
ordinary parlance to mean god, it by no means 
follows that we have acnd worship thirty-three 
crores of gods. These beings, as may be naturally* 
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linman being. Of these "what is called the harana 
farJra is the most important. It is so, because 
it is in that that the higher individnabtj of man 
exists. Birth after birth a new physical body 
comes into existence, and perishes when earthly 
life is over. The astral body, when once separa- 
ted from the Parana aarlra, may perhaps live on 
for some time, owing to the impulse of action 
and existence, already communicated to it during 
life, but, as these influences are cut off from 
the sotirce whence they originally sprung, the 
force eommunicated, as it were, stands by itself, 
and sooner or later tbe astral organism becomes 
completely dissolved into its component parts. But 
sarlro is a body or organism, which is 
capable of existing independently of the astral 
body. Its plane of existence is called 
because, like so many beads strung on a thread, 
successive personalities are strung on this Jearana 
sarira, as the individual passes through incarna- 
tion after incarnation. By personality I mean that 
persistent ide.'i of self, svith its definite associa- 
tions, so far as those associations appertain to 
the experiences of one earthly incarnation. 

Of coarse all the associations or ideas of mental 
states which a hnnian being may experience are 
not necessarily communicated to the astral man, 
mneh less to the ISrana tarira. Of all the 
experiences of the man, tho astral 
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man, or the Tcarana aanra beyond it, can only 
assimilate those whose constitution and natore 
are similar to its own. It is moreover but con- 
sistent with justice that all onr mental states 
should not be preserved, as most of them are 
concerned merely with the daily avocations, or 
even the physical wants of the human being, 
there is no object to be gained by their continued 
preservation. Bat all that goes deep into the 
intellectual nature of man, all the higher emotions 
of the human son! and tbo intellectual tastes 
generated in roan with all his higher aspirations, 
do become impressed almost indelibly on the 
ASratifl tarXra. The astral body is simply the 
■eat^ of the lower nataro of man. His animal 
passioag and emotions, and those ordinary thoughts 
Which are generally connected with the physical 
nta o man, may no doubt communicate them- 
selrcs to the »,tn,l m.„, bot higher than Ihi. 
they do not go. 


Th.s fc.roao .ariro is what passes as the real 
fgo, wh.ch subsists through iueaniation after 
neamation, aJJ.ng i„ .uch iueamatiou sometl.ing 
o ,ts fund „t csporieuccs. and evolving a higi.er 
tnJiuduahtp a, tl.o resaltant of the whole process 
»r asssmilation. It is for ,hi, reason that the 
ierusa .ar.-ra i, called tho ego of „an, and in 
ce«a,„ spstenr, of philosophp it i. called the 
)Xvn. 
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It mnst be clearly borne in mind that this 
I'orarwi garira is primanly the resnlt of the action 
of the light of the Logos, which is its life and 
energy, and which is farther its sonrce of con- 
sciousness on that plane of ilulaprakrli which 
we have called suiratma, and which is its physical 
or material basis. 

Oat of the combination of these two elements, 
and from the action of the energy of the light 
emanating from the Logos npon that particular 
kind of matter that constitnles its physical frame, 
a kind of indiWdoality is evolved. 

1 have already said that indmdaal existence, 
or diEerentiated consmoos existence, is evolved 
oat of the one cnrrent of life, which sets the 
erolationaiy machine in motion. 1 pointed ont 
that it is this very cnrrent of life that gradually 
gives rise to individoal organisms as it proceeds 
on its mission. Farthennore it begins to mani- 
fest what we call conscions life, and, when we 
come to man, we find that his conscions individ- 
oalily is clearly and completely defined by the 
operation of this force. In producing this result 
several sabsidiars* forces, which are generated by 
the pecnliav conditions of time, space and environ- 
ment, co-operate with this one life. What is 
generally called barana earira is bat the natural 
product of the action of those very forces that 
have operated to bring about this result. 'When 
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P^ane of consciousness is reached in 
the path of progress that ' includes the voluntary 
actions of man, it will be seen that those voluntary 
ctions not only preserve the individuality' of 
e ^ araiia sarira bnt render it more and more 
e nite, as birth after birth further progress is 
a ained and thus keep up the continued exis- 
ence o the jtva as an individual monad. So in 


ne sense the iuronu tarira is the result of 
karmic impulses. It is the child of Karma as 
,, lives with it, and will disappear if 

e influenoe of Karma can be annihilated. The 
ra 0 y on the other hand is, to a great 
result of the physical existence of 
his existence is concerned ivith 

mav^th and cravings. We 

astUi ’'‘’'f"" "ret “m persistence of the 

L ^ erdiuary cir- 

streno-tr''‘f .1 Prnporlionnto to the 

g 1 of these emotions and animal passions. 

is a . eonstitnted as man 

Iml ll r ke is generally suhject, 

^.sing '''■■■='■ «'■ evolution is U 

^ed ^',1 \ '■'en dctor- 

rc her - » vomiioa to see 

his gaidar”^ specml rules can ho prescribed for 
tionar ‘ "> hisovola. 

wise “ ’TOnld other- 
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. What happens in the case'.oEi'jbr&na^fy men 
after death is this. First, the Jcarana sarlra and 
the astral body separate themselves from the 
physical bodyj when' that takes place, the phys- 
ical body loses its life and energy. Yesterday 
I tried to explain the connection between the 
three bodies and the energy of life acting with- 
in them, by comparing the action of this life 
to the action of a snnbeam falling successively 
on three material objects. It will be seen from 
this comparison, that the light reflected on to 
the astral body, or rather into the astral body, 
is the light that radiates from the kSrai^a aarira. 
From the astral body it is again reflected on to 
the athiila aarira, constitntes its life and energy, 
and develops that sense of ego that we ex- 
perience in the physical body. Now it is plain 
that, if the hara^a aarira is removed, the astral 
body ceases to receive any reflection. The Jcarana 
aarira can exist independently of the astral body, 
but the astral body cannot survive the separation 
of the Jcarana aarira. Similarly the physical body 
can go on living so long as it is connected with 
the astral body and the Jcarana aarira ; but, 
when these two are removed, the physical body 
will perish. The only way for the life current 
to pass to, the physical body is through tho 
medium of the astral body. The physical body 
is dissolved when separated from the astral body 
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because the impulse that animated it is removed- 
As the harana sarira is on the plane of ^erocAan, 
the only place to Tvhich it can go on separation 
from the physical body is devachan, or swargam ; 
but in separating itself from the astral body it 
takes with it all those impulses, that were ac- 
cumulated by the karma of the man during his 
successive incarnations. 

These impulses subsist in it, and perhaps it 
does enjoy a new life in ^erachan — a life unlike 


any with which we are acquainted, but a life 
qaite as natural to the entity that enjoys it «» 
onr conscious o.vistence seems to be to us now. 
hese impulses give rise to a further incarnation, 
ecnoso there is a certain amount of energy 
locked up in them, which must Gnd its inanifesta- 
tion on the physical plane. It is thus karma 
that leads it on from incarnation to incarnation. 

The natural region of tbo astral body is the 
hhm-arlcka or ostrol plane. To tl.o astral plane 
goes nnd them it i, detained. It very rarely 
escend. into the physical plane, for the simple 
rea.,on that the physical p|„„n has no nntnral 
rac ion for it. Moreover it noecssarily follows 
ta , Jiist as tho krirana xarlra cannot romitin on 
■0 physical plane, tho nstrnl body cannot remain 
hem cither. This nstm, hialy lo.,, i„ life 

T •! wi" 

">0. It. Mhen once it, of life „id energy 
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is thus removed from it, it is naturally deprived 
of the only spring of life that can enable it to 
subsist. But astral matter being of a far finer 
constitution than physical matter, energy once 
communicated to it subsists for a longer time 
than vrhen communicated to physical matter. 
TVhen once separated from the astral body, the 
physical body dies very rapidly, but in the case 
of the astral body some time is required before 
complete dissolution can take place, because the 
impulses already commuuicated to it still keep 
the particles together, and its period of post 
mortem existence is proportionate to the strength 
of those impulses. Till this strength is exhausted 
the astral body holds together. The time of its 
independent existence on the astral plane will thus 
depend on the strength of its craving for life 
and the intensity of its unsatisfied desires. This 
is the reason why, in the case of suicides and 
those who die premature deaths, having at the 
time of death a strong passion or a strong desire 
that they were nnable to satisfy during life, but 
on the fulfilment of which their whole energy 
was concentrated, the astral body subsists for a 
certain length of time, and may even make des- 
perate efforts for the purpose of descending into 
the physical plane to bring about the accomplish- 
ment of its object. Most of the spiritualistic 
phenomena are to be accounted for npon this 
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principle, nnd also upon tlio principle that many 
of the phenomena oxhibitcd at stances are really 
produced by elcineutnls (which naturally subsist 
on tho astral plane) masquerading, as it wore, iu 
tho garb of elcmentaries or pigachas. 

I need not, however, enter farther into this 
branch of the subject, as it has but a very 
remote bearing upon the teachings of the Bhagavad’ 
<^i(a with which I am concerned. Suffice it to 
say, that what hag been stated is all that or- 
dinarily takes place at tho death of a roan, but 
there are certain kinds of karma which may 


present exceptions to the general Jaw. Suppose, 
for instance, a man has devoted all his life to 
the evocation of elementals. In such a case 
either the elementals take possession of the man 
and make a medinm of him, or, if they do not 
do that completely, they take possession of his 
astral body and absorb it at the time of death. 
In the latter case the astral body, associated as it 
IS with an independent elemental being, will subsist 
lor a considerable length of time. But though 
elemental worship may lead to mediumship-to 
irresponsible mediumship in the majority of cases- 
and may confuse a man’s intellect, and make him 
morally worse than he was before, these elementals 

lil not be able to destroy the sarira. Still 
13 by no means a desirable thing, that we should 
place ourselves under the control of elementals. 
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There is another kind of worship, however, 
which a man may follow, and which may lead 
to far more serions results. \VTiat may happen 
to the astral body, may also happen to the 
harana sarira. The Zrarana tarira bears the same 
relation to the Tievas in strargram that the astral 
body does to the elementals on the astral plane. 
In this detatoka there ate beings, or entities, 
some vicious and some good, and, if a man 
who wishes to evoke these powers were to fix 
his attention upon them, he might in course of 
time attract these powers to himself, and it is 
quite possible that when the force generated by 
the concentration of his attention upon these 
beings attains a certain amouat of strength, the 
ftSra^a sariro may be absorbed into one of these 
^evas, just as the astral body may be absorbed 
into an elemental. This is a far more serious 
result than any that can happen to man in the 
case of elemental worship, for the simple reason 
that he has no more prospect of reaching the hogos. 

The whole of his individuality is absorbed into 
one of these beings, and it mil subsist as Ion®- 
as that being exists, and no longer. "When cosmic 
■pralaya comes it will be dissolved as all these 
beings will be dissolved. For him there is 
no immortality. He may indeed have life for 
millions of years, but what are millions of 
years to immortality ? You >viJl recollect that 
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it is said in ilr. Sinnett's book, that there is 
such a thing as immortality in evil. The state- 
ment, as it stands, is no doubt an exaggeration. 
What Mr. Sinnett meant to say was, that, when 
those who follow the left-hand path evoke certain 
powers which are wicked in their nature, they 
may transfer their own individualities to those 
powers, and subsist in them until the time of 
cosmic pralaya. These would then become for- 


midable powers in the cosmos, and would interfere 
to a considerable extent in the affairs of man- 
kind. And even prove far more troublesome, so 
far as humanity is concerned, than the genuine 
powers themselves on account of the association 
of a human individuality with one of these 
powers. It was for this reason that all great 
religions have inculcated the great truth, that 
man should not, for the sake of gain or profit, 
or or the acquisition of any object, however 
tempting for the timo being, worship any such 
powers, but should wholly devoto his nttention 
uud worship to tho ouo tr„„ py 

every true uud grout roligioa in tho world, M 
that nlono o„„ le.d u muu sutoly ulong tho trno 
mom pat , and ennblo him to rise higher and 
^ghor, nntd ho lire, in it „ „„ 

M tho man, rested £„ar„ „t ,ho cosmos, and as 
^o soomo ,t neoos«.ry, of spiritual enlighten, ncnl 
to generations to come. 
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It is towards this end, which may be hastened 
in certain cases, that all evolntion is tending. 
The one great power, that is as it were gniding 
the whole coarse of evolntion, leading nature on 
towards its goal, so to speak, is the light of 
the Logos. The Logos is, as it were, the pattern, 
and emanating from it is this light of life. It 
goes forth into the world with this pattern im- 
printed npon it, and, after going through the 
whole cycle of evolution, it tries to return to 
the Logos whence it had its rise. Evolutionary 
progress is effected by the continual perfecting 
of the upa<fhi, or organism through which this 
light works. In itself it has no need of im- 
provement. What is perfected is neither the 
Logos, nor the light of the Logos, but the upSt^i 
or physical frame through which this light is 
acting. I have already said that it is upon the 
purity and nature of this upadhi that the mani- 
fested clearness and refulgence of the Logos mainly 
depends. As time goes on, man’s intelligence on 
the spiritual, astral and physical planes will be- 
come , more and more perfect, as the upadhts 
are perfected, nctil a certain point is reached 
when he will be enabled to make the final attempt 
to perceive and recognise his Logos, unless he 
chooses to wilfully shut his eyes, and prefers 
perdition to immortality. It is towards this end 
that nature is working. 
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I have pointed out the fact that there are 
certain cases which may cause a disturbance ia 
the general progress, and I have mentioned the 
causes that may facilitate that progress. All the 
initiations that man ever invented were invented 
for the purpose of giving men a clear idea of 
the Logos, to point out the goal, and to lay 
down rales hy which it is possible to facilitate 
the approach to the end towards which nature 
is constantly working. 

These are the premises from which Kr?hpa 
starts. ‘Whether by express statements, or by 
necessary implications, all these propositions ore 
present in this book, and, taking his stand on 
those fundamental propositions, iry?hoft proceeds 
to construct his practical theory of life. 

In stating this theory I have not made any 
rfcfej-ence to particular passages in the Bhagava^- 
Oi{a. By constantly taming to the detached pas- 
sages in which these propositions are expressed 
or implied, I should have only created confusion, 
it therefore seemed belter to begin by stating 
the theory in my own language, in order to 
give you a connoclctl idea of it as a whole. 

I do not think it will bo allowed by every 
follower of every religion in India, that these 
are the propositions from which Knhpa started, 
rho theory has been inisunderstoo*! by n con- 
siderable numWr of philowpher., and, in course 
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the meaning of these verses, for you can very 
easily ascertain them from the commentaries. • 
Turn to chapter xiv, verse 27 
I am the image or the seat of the immortal 
and indestmctihle Brahma of eternal law and of 
nndistnrhed happiness. 

Here Hrah^a is referring to himself as a mani* 
festation or image of Parabrahmam. He says he 
is the Pratightha of Parabrahmam; he does not 
call himself Parabrahv^am, bnt only its image or 
manifestation. 

The only other passage in which Kfjhpa refers 
to the same sahject is chapter sv, verse 6 
That is my supreme abode (4hamd), which neither 
sun, nor moon, nor Sre illamines. Those who enter 
it do not return. 

There again he speaks of pa^an and refers to 
Parabrahmam as his abode. I believe that these 
are all the statements that refer to Parabrahmam 
in this hook, and they are sufficient to indicate its 
position pretty clearly, and to show the nature 
of its connection with the Logos. I shall now 
proceed to point out the passages in which 
reference is made to the Logos itself. 

Strictly speaking the whole of this book may 
be called the book of the philosophy of the 
Logos. There is hardly a page which does not, 
directly or indirectly, refer to it. There are, how. 
ever, a few important and significant passages^ 
to which it is desirable that I should refer you. 



so that you may see whether what I have sa> 
about the nature and functions of the Logos, au 
its connection with humanity and the humati son > 
is supported hy the teachings of this book- 
ns turn to chapter iv, and examine the meaniug 
of verses 5 to 11 : — 

0 Arjuna, I and thou have passed through 
births. 1 know all of them, hut thou dost not kno » 
O harasser of foes. 

Even I, who am unborn, imperishahle, the 
of all beings, controlling my own nature, take hift 
through the instrumeutality of my mdgd. 

0 Bharat, whenever there is a decline of 

or righteousness and spread of adkarma or unrighteous* 
ness, I create myself. 

1 take birth in eveiw j/mju, to protect the good, 
to destroy evil-doers and to re-establish 4 ^ama. 

0 Arjana, he who understands truly my divioe 
birth and action, abandoning hU body, reaches me, 
and docs not come to birtb again. 

Many, who are free from passion, fear snd 
anger, devoted to me and fall of me, purified by 
spiritual wisdom, have attained my condition. 

This passage refers, of course, not only t® 
the Logon in the abstract, but also to Kfshijas 
o^vn incarnations. It will bo noticed that ho 
speaks hero as if his Logos had already associated 
itself with several personalities, or human individ- 
ualities, in former yugasi and ho says that ho 
remembers all that took place in connection 
with those incarnations. Of course, since thoro 
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conld be no harmahandham as far as he was 
concerned, hia Ziojo*, wlien. it associated itself 
with a human soul, would not lose its own 
independence of action, as a soul conSned 
by the bonds of matter. And because his 
intellect and wisdom were in no way clouded 
by this assomation with a human soul, he says 
he can recollect all his prerious incarnations, 
while Arjuna, not yet having fully received the 
light of the Logon, is not in a position to under- 
stand all that took place in connection with his 
former births. He says that it is his object to 
look after the welfare of humanity, and that 
whenever a special incarnation is necessary, he 
unites himself with the soul of a particular in- 
dividaal; and that he appears in various forms 
for the purpose ol establishing pharma, and of 
rectifjnng matters on the plane of human life, 
if adJuirma gets the ascendancy. From the words 
he nses, there is reason to suppose that the 
number of liis own incamalions has been verj' 
great, more so tluin our books are willing to 
admit. Ue apparently refers to human incarna- 
tions; if the janma* or incarnations referred to 
are simply the recognised human incarnations of 
Vi?hiju, there would perhaps bo only two in- 
c.amations before Kph^a, lUma and ParamrSma, 
for the ilatrga, Kurma, VarSKa and A’aranmAa 
Arafar* were not, strictly speaking, human 
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incarnations. Even Vamana was not bom of 
human father or mother. 

The mysteries of these incarnations lie deep 
in the inner sanctuaries of the ancient arcane 
science, and can only be onderstood by unveil- 
ing certain hidden troths. The human incarna- 
tions can however be oodcratood by the remarks 
I have already made. It may be that this Lfigos. 
which has taken npon itself the care of humanity, 
has incarnated not merely in connection with 
two individuals whose historj’ we see narrated 
m the Bamaya^ta and the Makahharata, but also 
perhaps in connection with various individuals 
who have appeared in different parts of the world 
and at different times as great reformers and 
saviours of mankind. 

Again, these janmams might not only include 
all the special incarnations which this Logos has 
undergone, but might also perhaps include all 
the incarnations of that individual, who in the 
course of his spiritnal progress ffnally joined him- 
self, or united his soul with the Logos, which 
has been figuring as the guardian angel, so to 
speak, of the best and the highest interests of 
humanity on this planet. 

In this connection there is a great truth that 
i ought to bring to yonr notice. Whenever any 
particular individual reaches the highest state of 
spiritual culture, develops in himself all the 



•virtues that alone entitle him to an nnion with 
the Logos, and finally, unites his soal ivith the 
Logos, there is as it were, a sort of reaction 
emanating from that Logos for the good of 
humanity. If I am permitted to use a simile, I 
may compare it to what may happen in the case 
of the sun when a comet falls upon it. If a 
comet falls upon the sun, there is necessarily an 
accession of heat and light. So, in the case of 
a human being who has developed an nnselfish 
love for humanity in himself. He unites his 
highest qualities with the Iz/gos, and, when the 
'time of the final union comes, generates in it 
an impalse to incarnate for the good of humanity. 
Kven when it docs not octcally incarnate, it 
sends down its influence for the good of man* 
kind. lliU influence may be conceived as invisi- 
ble spiritual grace that descends from heaven, 
and it is showci^d down upon humanity, as it 
were, whenever any great Mahatma unites his 
soul w-ith the Ijogos. Every Mahatma who joins 
Ills soul with the is thus a source of im- 

mense jKswer for the good of huBUinitv in after 
generations. It is said that the Mahatmas, liWng 
ns they are apart from the world, are utterly use- 
less 1*0 far ns Iiatimnity is concerned when they 
are still bring, and are still more s-i when they 
have reached Nirviya. This ts an absurxl pn.*posi:ion 
that has been put forwanl by certain writers who 
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did not comprehend the true nature of Nirvapa- 
The truth is, as I have said, every purified soul 
joined with the Loqo9 is capable of stimulating^ 
the energy of the Logos in a particular direction. 

1 do not mean to say that in the case of every 
Mahatma there is necessarily any tendency to tncar- 
nate for the purpose of teaching dharma to man- 
kind : — in special cases this may happen — , hnt 
in all Gases there is an influence of the highest 
spiritual efficacy coming down from the Logos 
for the good of humanity, whether as an invisible 
essence, or in the shape of another human in- 
carnation, as in the case of Kr?hpa, or rather 
the Logos wth reference to which we have been 
speaking of Kf^hpa. It might be that this 
Logos, that seems to have incarnated already on 
this planet among various nations for the good 
of humanity, was that into which the soul of 
a great Mahatma of a former kalpa was finally 
absorbed ; that the impulse which was thus com- 
municated to it has been acting, as it were, 
to make it incarnate and rc-incamato during the 
present Ifalpa for the good of mankind. 

Id thU connection I must frankly tell you, 
that beyond tlio mystoiy I have indicated tliero 
is yet another mystery in connection with Kj^hya 
and all the incarnations mentioned in this book, 
and that mystery goes to thy very root of all 
occult science, llather than attempt to give an 
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imperfect explanation, I think it much better to 
lose sight of this part of the subject, and proceed 
to explain the teachings of this book, as ‘if 
Krshna is not speaking from the standpoint of 
any particular Logos, bat from that of the Logos 
in the abstract. So far as the general tenonr 
of this book is concerned, it would suit any 
other Logos as well as that of Krsbna, but 
there are a few scattered passages, that when ex- 
plained will be found to possess a special signi- 
ficance ^Yith reference to this mystery which they 
do not possess now. An attempt will be made 
in Th$ Secret Doctrine to indicate the natnre 
of this mystery as far as possible, bst it must 
not be imagined that the veil will be completely 
drawn, and that the whole mystery will be re- 
realed. Only hints will be given by the help 
of which you will have to examine and under- 
stand the subject. Tin’s matter is, however, foreign 
to my subject; yet I have thought it better to 
bring the fact to your notice lest you should be 
misled. Tho whole philosophy of this book is 
tho philosophy of the Logos. In general Christ 
or Buddha might have used the same words as 
those of Kr?hpa ; and what I have said about this 
mystery only refers to some particular passages that 
seem to touch upon the nature of K^hna’s divine 
individuality, lie himself seems to think there is 
a mystery, ns you may see from tho ninth verse. 



In the tenth verse Mafhhdva means the 
condition of the Logoi. Krahna says there have 
been several Mahatmas who have become EstcaTOSi 
or have united their sonis completely with the 
Logos. 


Turn now to chapter v, verses 14 and 15 : — 
The Lord of the world does not bring about or 
rea © karma or the condition by which people attrib- 
themaelvee; nor does he make people 
feel the effects of their karma. It is the law of 
hS cf“sation that works. Ho does not take upon 
iXn i, ‘® H'® know. 

beiBfT> fi ®fh«od by delusion, and hence created 
oeings are misled. 


Here ho says that Estcara does not croato 
karma, nor does ho create in individuals any 
esiro to do karma. All karma, or impulso to 
tlo karma, emanates from Malaprakrti and its 
vikaramM, and not from the Logo-^ or tho light 
that emanates from the Yon must look 

npon t lis light or Fohnt, ns n kind of energy 
Uema beneficent in its nature, ns stated in 
*" < gll of the ^\'hiu Zaiiu. In itself it is 

no capable of genemting nny tcndoncies that 
en<l to lavf/hafm but nhaAkdra, and tho ilesiro 
f« «Io kanna, and nil karma witl, it.s various 


ronsequrnces come into oxistenco by reason of 
to tipaif It* which are but tho manifestations of 
that one MGlaprakrfi. 

Stmlly „na logically ,p<.aki„g, y„„ „i|l |,„vo 
lo altnl.ulo tl.co 
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M^daprahrti will not act, and is incapable of 
producing any result, unless energised by tbe 
light of the Logos. . U'erertheless, most of the 
results that pertain to karma and the continued 
■existence of man as the responsible producer of 
karma are traceable to Zlulapralicti, and not to 
the light that vitalises it. We may therefore 
suppose that this Afulaprakrft is the real or 
principal baiKlluikSra^atn, and this light is the 
one instrument by wbicb we may attain to nnion 
■”^tb the Logoi, wbicb is tbe source of salvation. 
This light is the foundation of tbe better side 
•of human nature, and of all those tendencies of 
action, which generally lead to liberation from 
ihe bonds of avidyS. 

Tom to chapter vii, verses 4 and 6 

3Iy Prakrfi (^Miilaprakrti) is divided into eight 
parts — earth, water, fire, air, ether, mind, intuition 
nod egotism. This prakr/i is called Apariiprakffi. 

Understand my Pariipra*:r/t (/?a»rij77-otr/0, some- 
thing distinct from this. This Daiviprdkrii is the one 
life by which the whole Universe is supported. 

Kr§bna in verse 5 distioguisbes between this 
I>aivlprakr(i and praJcrfi. This Daitiprakrli is, 
strictly speaking, the JUaha^haifanyam of the whole 
cosmos, the one energy, or the only force from 
which spring all force manifestations. He says 
yon must look upon it as something different 
from the prakf-ft of the SSnkhyas. 
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Turn now to chapter rii, verse 7 : — 

0 phananjaya, there is nothing superior to met 
and all this hangs on me as • a row of gems on the 
string running through them. 


Please notice that in verses 4 and 5 Krshpa 
is referring to two kinds of PrakHi- Of course 
that Prakrit, which is differentiated into the 
eight elements enumerated in Sahkhya philosophy 
is the avyaktam of the Sahkhyas — it is the Mulct- 
prakj'ti which must not be confounded with the 
Paiviprakrti, which is the light of the Logos. 
Conceive Mulaprakrii as avid.>ja, and PaiviprdktiU 
the light of the Logos, as vi4ya. These words have 
other meanings also. In the a'mfasxcaiara Upaniihat 
Eswara^ is described as the deity who controls 
both vitfyS and avid.yix. 

Here Kfshna seems to refer to all the qualities, 
or all the excellent qualities, manifested in every 
region of phenomenal existence, as springing from 
himself. f r. h 

No doubt the other qualities also, or rather 
their Ideal forms, originally spring from him, but 

'ey ought to bo traced mainly to Mrtlaprakrii, 
and not to himself. 

I will now refer jon to verso 24 and the 
following verses of the same chapter:— 


who do not know mv 


supremo 
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Veiled ty my yoga mdyd I am not visible to alL 
The deluded world does not comprehend me who am 
nnbom and imperishable. 

I know, O Aijuna, all beings, past, present and 
future, but none knows me. 

In these verses Krsbna is controverting a 
doctrine that has unfortunately created a good 
deal of confusion. I have already told yon that 
the Sahkhyas have taken their avyaJctam, or 
rather Parahrahmam veiled by MulapraJcrtt, as 
Jtma or the real self. Their opinion was that 

this avyaJifam took on a kind of phenomenal 

differentiation on account of association with its 
ttpS^hi, and when this phenomenal differentiation 
took place, the anjah(am became the A^ma of the 
individnal. They have thns altogether lost sight 
of the Zo5(V». Startling consequences followed 
from this doctrine. They thought that there being 

but one aryalitam, one soul, or one spirit, that 

eiUted, in every npuAhi. appearing differentiated, 
thon-h not differentiated in reality, if somehow 
we could control the action of the MpadJa. and 
destrov the »n«ya it bad created, the resnlt 
would* be the complete extinction of mans 
self and a final tayam in thU aryol.fani, Para- 
hrahmnm. It is this doctrine that has spoilt the 
Adwaila philosophy of this countrj-, that has 
brought the Ilocldhism of Ceylon, Burma and China 
to its present deplorable condition, and led so 
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many Vedantic writers to say that Nirvapa was in 
reality a condition of perfect layam or annihilation. 

If those who say that Nirvapa is annihilation 
are right, then, so far as the individuality of 
the soul is concerned, it is completely annihilated, 
and what exists ultimately is not the soul, 
nor the individual, however purified or exalted, 
hut the one Parahrahmam, which has all along 
been existing, and that Parahrahmam itself is » 
sort of unknowable essence which has no idea 
of self, nor even an individual existence, hut 
which is the one power, the on© mysterious basis 
of the whole cosmos. In interpreting the Frartavd) 
the S&iikhyas made the artfhamafra really mean 
this AtyaJifam and nothing more. In some Cpun** 
fhafs this ar4kamS(ra is described as that which, 
appearing differentiated, is the soul of man. When 
this differentiation, which is mainly due to the 
ujiadhi, 13 destroyed, thero is a lay am of .lima 
in Parabrahr.iam. This is also tho view of n 
considerable number of persons in India, who 
called themselves Acjwaitis. It is also tho view 
put forward as the correct VeclAntic view. It 
was certainly the view of the ancient Snnkbyan 
philosophers, and is the view of oil those Buddhists 
who consider Xirviipa to bo tho Inyam of tho 
®oul in Parahrahmam. 

After reaching kSrana aharlra thero aro two 
paths, both of which lead to ParahraJimam. 
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Karana sharlra, yon mnst know, is an upa^i ; 
it is material, that is to say, it is derived from 
iTSlaprahrti, bat there is also acting in it, as 
its light and energy, the light from the Lo^os, 
or ^airij>ralr/i or Fokal. Jfow, as I have said, 
there are two paths. "When yon reach harana 
tharira yon can either confine yonr attention to 
the upa^i and, tracing its genealogy np to 
JiCZepratr/i, arrive at PaTCthrahtnam at the next 
step, or von may lose sight of the 
altogether, and fix yonr attention solely upon the 
energy, or light, or life, that is workiBg within 
it. Ton may then try to trace its origin, travelling 
along the ray till yon reach its sonrce, which 
is the and from the standpoint of .the 

try to reach Parabrahmam. 

Of these two paths a considerable number of 
modem Vediintists, and all Sankhyas and all 
Buddhists— except those who are oeqaainted with 
the occnlt doctrine— have chosen the one that 
leads to MulapraJcrtt, hoping thus to reach Para- 
Irahmam ultimately. Bat in the view taten by 
these philosophers the Loyos and its light were 
completely lost sight of. J/»no, in their opinion, 
is the differentiated appearance of this aryaX/am 
and nothing more. 

Now what is the resoU? Tlie diffenmtiated 
appearance ceases when the cctuses to 

exist, and the thing that existed before exists 
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afterwards, and that thing is avyaJctam, and beyond 
it there is Parabrdhmam. The individuality of 

man is completely annihilated. Further, in such 
a, case, it would be simply absurd to speak of 
Avatdras, for they would then be impossible and 
out of the question. How is it possible for 

Mahatmas, or adepts, to help mankind in any 
possible way when once they have reached this 
stage ? The Sinhalese Buddhists have pushed 
this doctrine to its logical conclusion. According 
to them Buddha is extinguished, and every man 
who follows his doctrine will eventually lose the 
individuality of his Ifma; therefore they say 

that the Tibetans are entirely mistaken in thinking 
that Buddha has been overshadowing, or can 
overshadow any mortals; since the time he reached 
Paranirvana the soul of the man who was 

called Buddha has lost its individuality. Now I 
say that Krshna protests against the doctrine 
which leads to such consequences. 

He says (verse 24) that such a view is wrong, 
and that those who hold it do not understand 
his real position as the Logos or Verbum. More- 
over he tells us tho reason why he is thus lost 
sight of. He says it is so because ho is always 
veiled by his yoga muya. This yoga naya is his 
I'ght. It is supposed that this light alone is 
•nsible, the centre from which it radiates 
remaining always invisible. 
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As may natnrally be expected this light is 
al^rays seen mixed up, or in conjunction, with the 
Emanations of Hence Sahkhjas hare 

considered it to be an aspect of, or an Emanation 
irom Jfu/a/»rair/». Aryaklam was in their opinion 
the source, not only of matter, but of force also. 

But according to K|?bna light is not to 
be traced to avyakiam, but to a different source 
altcgetber, which source is Himself. Hot, as this 
source is altogether unipa and mysterions and 
cannot be easily detected, it was supposed 
hy these philosophers that there was nothing 
more in and behind this light, except their 
ctyaJifam, its basis. But this light is the veil of 
the Z/5y<M in the sense that the Shekanah of the 
Eabbalists is supposed to be the reil of Adonai. 
Verily it is tbe Holy Ghost that seems to form 
the ffesh and blood of tbe divine Christ. If the 
Loqm were to manifest itself, even to the high* 
spiritual perception of a human being, it 
^ould only be able to do so clothed in this 
light which forms its body. Sec what Shankar^ 
chSrya says in his Soun^ryalahan. Addressing 
the light he says;-"Y'oa are the body of 
Shambhu." The light is, as it were, a cloak, or 
a mast, with which tbe JLpqo-^ is enabled to 
make its appearance. 

The real centre of the light is cot visible even 
to the highest spiritual perception of man. It 
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is this truth which is briefly expressed in that 
priceless little book Lighi on the Path, when 
it says (rule 12): ‘*Ifc is beyond you; because 
when you reach it you have lost yourself. It 
unattainable because it for ever recedes. You 
will enter the light, but you will never touch 
the flame.” 

You will bear in mind the distinction that 
Krshna draws between the unfortunate doctrine of 
the Stthkhyaa and others, and the true theory 
which he is endeavouring to inculcate, because 
it leads to important consequences. Even now I 
may say that ninety per cent, of the 
writers hold the view which Kr?hija is trying 
to combat. 

Turn now to chapter viii, and examine the 
meaning of verses S to 16. 

In these passages Erfhoa lays down two prop- 
ositions which are of immense importance to 
humanity. First, he says that the soul can reach 
and become finally assimilated with himself. Next, 
he says, that when once he is reached there 
no more Punarjanviam, or rebirth, for the man 
who has succeeded in reaching him. 

Against the latter proposition some objections 
have sometimes been raised. It is said tliat if the 
Bonl reaches the Logoi and the spiritual individ- 
uality of the Logos is preserved, and yet if 
the I^ox has also to overshadow mortals from 
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time to time, or hare any connection with a 
human being living on earth, then the statement 
that a man who reaches the Logos will have no 
Punarjanrnam is nntme. Bnt this objection arises 
from a misnnderstanding as to the nature of 
this union with the Logos. As far as we know, 
judging from our ordinarj experience, this individ- 
tiality, this sense of Ego, which we have at pres- 
ent, is a kind of fleeting entity changing from 
time to time. Day after day the diflerent ex- 
periences of man are being stored up, and in a 
ciysterious manner united into a single indiridDalitr. 
Of course it seems to cverj* man that he has a 
definito indiriduality dnring the coarse of a 
particular incarnation, bnt the indiridnaUty of 
bis ISratia eharira is made up of several indi- 
Tidualities like these. It must not be imagined 
that all the experiences that are connected with 
the various incomations and go to constitute 
their respective pcrsoDalities are to be found in 
a kind of mechanical juixapositioo in the kamna 
shartra. It is not so. Nature has a sort of 
niachinerj- by which it is able to reduce nil 
these bundles of experiences into a single self. 
Great ns is this higher individuality of the human 
monad there is an individuality over and al>ove 
this and far greater than it is. The Logo- has 
an individu-ality of its own. When the soul rist^s 
to the takes from the 
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soul is that portion of the soul’s individuality 
which is high and apiritual enough to li^6 
the individuality of the Logos; jnst as the karana 
eharlra makes a choice between the various ex- 
periences of a man, and only assimilates such 
portions thereof as belong to its own nature, the 
Logos, when it nnit^ itself with the soul oi ® 
man, only takes from it that which is 

repugnant to its nature. 

But now see what changes take place in the 
consciousness of the human being himself. Th® 
moment this union takes place, the individual at 
once feels that he is himself the Logo9, tii® 

monad formed from whoso light has been go^ag 
throngh all the experiences which ho has now 
added to his individaality. In fact his own 

individnality is lost, and ho becomes endowed 
with the original individaality of the Logos. 

From the standpoint of the Logos tho case 
stands thus: The Logos throws ont a kind of 
feeler, as it wero, of its own light into 
various organisms. This light vibratos along a 
scries of incarnations and whenever it produces 
spiritual tendencies, resulting in experience that 
is capable of being added to tho individuality 
of the Logos, tho Logos assimilates that oipcri- 
cnee. Tims the individuality of tho man becomes 
tho individuality of tho Logos and tho human 
being united to tho Logos thinks that this is ono 



o£ the itmumerable individnalities tliat 

he has assimilated and united in himself^ that 
self being composed of the experiences which 
the Logos has accnmnlated, perhaps from the 
beginning of time. That individnal will therefore 
never return to be bom again on earth. Of 
coarse if the Logos feels that It is bom, when- 
ever a new individual makes his appearance 
having its light in him, then the individual who 
has become assimilated with the Logos may no 
donbt bo said to have ^narjanmam. But the 
Logos does not salTcr becanso its light is never 
contaminated by the rjkurom* of Pfofcrft. Knhpa 
points out that he is simply Cpa<tra^A/a, n 
witness, not personally interested in the result 
nt all, except when a certain amount of spir- 
itnality is generated and tlio Mahatma is sufTicient* 
ly porified to assimilato bis boqI with the 
Logos. Up to that time ho says: "I have no 
personal concern, because I simply watch as a 
disinterested witness, llocause my light appears 
in dilTcrenl organisms I do not therefore biifTer 
Iho pains and sorrows that a man may have 
to bear. My spiritual nature is in no way 
contamiiiateil by tho appcaranco of lay light in 
Various organisms.’* Ono might just oa well say 
that the sun is defiled or rendered impure, 
becauso its light shines in impure places. Jn 
like manner it cannot be tme to say tliai the 
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Logos suffers. Tierefore it is not tlie real seif 
that feels pleasure or pain, and when a man 
assimilates his soul with the Logos, he no longer 
suffers either the pains or pleasures of human 
life. 

Again when I speak of the light of the Logos 
permeating this cosmos and vibrating in various 
incarnations, it does not necessarily follow that 
a being who has gone to the Logos is incarnated 
again. He has then a well defined spiritnal 
individuality of his own, and though the Logos 
is Esviara, and its light is the Chaifanyam of 
the universe, and though the Logos from time 
to time assimilates with its own spiritual nature 
the purified souls of various Blahlltmas, and also 
overshadows certain individuals, still tho Logos it* 
self never suffers and has nothing liko PHnarjanmam 
in the proper sense of the word 5 and a man 
who is absorbed into it becomes an immortal 
spiritual being, a real Eswara in tho cosmos, never 
to be reborn, and novor again to be subject to 
tho pains and pleasure of human life. 

It is only in this senso that yon have to 
understand immortality. If unfortunately immortal- 
ity H understood in the sense in which it is 
explained by the modem Vcdfintic writers and 
liT the Sinhalese Bmldhists, it does not appear 
to be a very desirablo object for man's aspim- 
tion^. I£ it be true, ns these teach, that tho 



85 


individuality of man, instead of being ennobled 
and preserved and developed into a spiritnal 
power, is destroyed and annihilated, then the 
word immortality becomes a meaningless term. 

I think I have tho complete authority of 
Krshija for saying that this theory is correct, 
and this I believe • to be, though all may not 
agree with me on this point, a correct statement 
of the doctrine of Shahkarucharya and Buddha. 

Turn now to chapter ix, verse 1 1 : — 

The deluded, not knowing my supreme nature, 
despise me, the Lord {Eneara) of all beings, when 
dwelling ia a humap body. 

Here Kr?hpa calls himself the real Esicara. 
Again in verse 13:— 

The ^lahatmas devoted to Patvijirakrtt, and 
knowing me as the imperishable cause all beings, 
worship me with their minds concentrated on me. 

Here he refers to Datviprakrfi, between which 
and Mulaprakrti he draws a clear distinction. 
By some however this I}aiviprdkrt% is looked 
upon as a thing to be shunned, a force that 
must be controlled. It is oo the other hand a 
beneficent energy, by taking advantage of which 
a man may reach its centre and its source. 

See verse IS of the same chapter : — 

I am the refuge, the protector, the Lord, the 
witness, the abode, the shelter, the friend, the source, 
the destruction, the place, the receptacle, the imperish- 
able seed. 



All these epithets applied by Krshpa to him* 
self, show that he is speaking of himself in the 
same manner as Christ spoke of himself, or as 
every great teacher, who was supposed to have 
represented the Logos for the time being on this 
planet, spoke of himself. 

Another very significant passage is verse 22 of 
the same chapter : — 

I take interest in the welfare of those men, who 
worship me, and think of me alone, with their 
attention always fired on me. 

I have told you that in the generality of cases 
Et^h^a, or the Logos, would simply be a dis* 
interested witness, watching the career of the 
human monad, and not concerning itself with its 
interests. But, in cases where real spiritual pro- 
gress is made, the way is prepared for a final 
connection mth the Logos. It commences in this 
manner: tho Logos begins to tako a greater 
interest in the welfare of tho individual, and 
becomes his light and his guide, and watches 
over him, and protects him. This is the way in 
which tho approach of tho Logos to the human 
soul commences. This interest increases more and 
more, till, when tho man reaches the highest 
spiritual development, the /j}gos enters into him, 
nnd then, instead of finding within himsolf merely 
the reflection of the Logos, ho finds tho Logos 
Itself. Tlicn tho final onion takes place, after 
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■wliich there is no more incarnation for the man. 
It is only in such a case that the Logos be- 
comes more than a disinter^ted spectator. 

I mnst here call your attention to verse 29 
and the following verses at the end of this 
chapter 

I am the same to all beings, T have neither 
friend nor foe ; those who worship ile with devotion 
are in He, and I am in them. 

Even if he whose conduct is wicked worships ife 
alone, he is to he regarded as a good man, for he 
la working in the right direction. 

0 son of Kunri. he soon becomes a virtuous 
person, and obtains eternal peace ; rest assured that 
my worshipper does not perish. 

Those who are bom in sin and are devoted to 
Me, whether women, or Vaishyas, o? ShQdras, reach 
my supreme abode. 

How much more holy Brahmai,ias and devoted 
Bajaf^his; having come into this transient and 
miserable world, worship me J 

Fix thv mind on me, worship me, bow down to 
me : those who depend on me, and are devoted to 
me, reach me. 

Here Krshna shows, by the two propositions 
that he is laying down, that he is speaking 
from a thoroughly cosmopolitan standpoint. He 
says : No one is my friend : no one is my 

enemy.” He has already pointed out the best 
way of gaining his friendship. He does not 
assume that any particular man is his enemy or 
his friend. 'W'e know that, even in the case 
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of rakshasas, Prahlada became the greatest of 
hhagavatas. Krshna is thoroughly impartial in 
dealing with mankind and in his spiritual minis- 
tration. He says it does Aot matter in the least 
to him what kind of asramam a man may have, 
what kind of ritual or formula of faith he pro- 
fesses ; and ho further says, that he does not 
make any distinction between Shtidras and Brah’ 
man.as, between men and women, between higher 
and lower classes. His help is extended to 

all ; there is hut on© way of reaching him j and 
that way may be utilised by anybody. In this 
respect he draws a distinction between the doc- 
trines of the karmayogU and his own teaching. 
Some people say that certain privileged classes 
only are entitled to attain Nirvaija. He says 
this is not the case. Moreover ho must be taken 
to reject by implication the doctrine of certain 
Mailhwas, who say that all souls can be divided 
into three divisions. They say that there is a 
certain class of people called Ni{yanarakil!iv>, who 
arc destined, whatever they may do, to go down 
to bottomless perdition: another class of people 
called Nitijasamsiirihait, who can never leave the 
plane of earth ; and a third class, the Nifyamnidas, 
who, whatever mtschiovons things they do, must 
ho admitted into Vaikuntham. This doctrine is 
not sanctioned by Knlirja. Ilis doctrine further 
contains a protest against the manner in which 



certain writers have misrepresented the importance 
of Bnddha Avatar. 2^o donbt some of our Brah- 
niaaa ivriters admit that Bndclha was an Avatar 
of Vishnn; hnt they say it was an Avatar under- 
taken for mischievous purposes. He came here 
to teach people all sorts of absurd doctrines, in 
order to bring about their damnation. These 
people had to be punished; and he thought the 
best way to bring about their punishment was 
to make them mad by preaching false doctrines 
to them. This view, I am ashamed to say, is 
solemnly put forward in some of our books. 
How different this is from what Kfjhpa teaches. 
He says: “In my sight all men are the same; 
^d if I draw any distinction at all, it is only 
when a man reaches a very high state of spiritual 
perfection and looks upou me as his guide and 
protector. Then, and then only, I cease to be 
* disinterested witness, and try to interest my- 
self in his affairs. In every other case 1 am 
simply a disinterested witness.*’ He takes no 
account of the fact that this man is a Brahman 
and that one a Buddhist or a Parsi; but he 
says that in his eyes all mankind stand on the 
same level that what distinguishes one from 
another is spiritual light and life. 

He who is sensi'Me enoagh amongst men <o 
know me the anbom Iiord of the world who has 
no beginning, is freed from all sins. 



90 

Now tarn to tte third verse of the nest chapter 
(chapter x) : — 

Here he calls himself the nnhom : he had no 
beginning : he is the Esteara of the cosmos. It 
mast not be supposed that the Logos perishes 
or is destroyed even at the time of cosmic 
prdlaga. Of coarse it is open to question whether 
there is each a thing as cosmic pralaya. Wb 
can very well conceive a solar pralaya as proba- 
ble, we can also conceive that there may bo a 
time when activity ceases throughout the whole 
cosmos, but there is some difficulty in arguing’ 
by analogy from a definite and limited system to 
an indefinite and infinite one. At any rate, among 
occultists there is a belief that there will be such 
a cosmic pralaya, though it may not take place 
for a number of years that it is impossible for ns 
even to imagine. But even though there may bo 
a cosmic pralaya the Logos will not perish even 
when it takes place; otherwise at the recom- 
mencement of cosmic activity, the Logon will have 
to bo born again, as the present Logos came into 
existence at the time when the present cosmic 
evolution commenced. In such a ca«e, Krshpa cannot 
call him«elf aja (nnhom) ; ho can only say this 
of himself, if the Logo* docs not perish at the 
time of cosmic pralaya, but sleeps in tlic hosom 
of Parabrahmam, and startn into wakefulness when 
the next day of CMtnic activity commences. 
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I have already said in speaking of this Logos, 
that it was qaite possible that it was the Logos 
that appeared in the shape of the first Dhyan 
Cioian, or Planetary Spirit, when the evolution 
of man recommenced after the last period of 
inactivity on this planet, as stated in Mr. Sinnett’s 
hook, Esoterir, Buddhism; and after having set 
the evolntionary current in motion, retired to the 
spmtual plane congenial to its own nature, and 
has been watching since over the interests of 
humanity, now and then appearing in con- 
nection with a human indiridoality for the good 
of mankind. Or you may look upon the Logos 
represented by Krihija as one belonging to the same 
class as the Logos which so appeared. In speak- 
*ng of himself Krshpa says, (chapter x, verse 6) ; 

The seven great Rahto, the four preceding Manus, 
P^^king of my nature, were bom from my mind, 
‘Tom them sprang (was bom) ibe human race and 
the world. ° 

He speaks of the eapta rshis and of the 
ilanus as his manasaputras or mind-bom sons, which 
they wonld be if he was the so-called Prajapati, 
who appeared on this planet and commenced the 
Work of evolution. 

In all Paninas the ilaharshis are said to be 
the mind-bom sous of Praj.ipati or Cmbma, who 
was the first manifested being on this planet, 
and who was called Stcagamlhu, as he had 
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neitlier father nor mother ; he commenced the 
creation of man by forming, or bringing into ex- 
istence by his own intelleotoal power, these llaha- 
rshis and these Manos. After this was accom- 
plished Prajapati disappeared from the scene; ns 
stated in ifanu amr/*, Steayamihu thus dis- 
appeared after commencing the work of evolution. 
He has not, however, yet disconnected himself 
altogether from the gronp of humanity that has 
commenced to evolute on this planet, but is stiH 
tbe overshadowing Logos or the manifested Esisara, 
who does interest himself in the affairs of this 
planet and is in a position to incarnate as an 
AtatSr for the good of its population. 

There is a peculiarity in this passage to which 
I must call your attention. He speaks hero of 
four Manns. Why does he speak of fonr ? Wo 
are now m the seventh J/antraufaro — that of 
Vaivaswata. If he is speaking of the past Manus, 
he ought to speak of six, hot ho only mentions 
four. In some commentaries an attempt has been 
roado to interpret this in a j>oculiar manner. 

The word ‘ Chatwaraha ’ is separated from the 
word ‘ JIanavalia ’ and is tnado to refer to 
Sanaka, Sanandana, Sana^kuinara and Sana^sujnta, 
wlio were also included among the mind-born 
sons of Prajupa^i. 

I5ut this interpretatwm will lead to a most 
nbsurd conclusion, and make tlio sentence 
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contradict itself. The persons alluded to in tie text 
have a qualifying clause in the sentence. It is 
■'veU known that Sanaka and the other three 
refused to create, though the other sons had 
consented to do so ; therefore, in speaking of 
those persona from whom humanity has sprung 
into existence, it would be absurd to include 
these four also in the list. The passage must 
be interpreted without splitting the compound 
into two noons. The number of Manns will be 
then four, and the statement would contradict 
the PurSpic account, though it would be in 
harmony with the occult theory. You will recollect 
that Mr. Sinnett has stated that we are now in 
the fifth root race. Each root race is considered 
as the sanfafi of a particular Mann. Now the 
fourth root race has passed, or in other words 
there have been four past Manus. There is another 
point to be considered in connection with this 
subject. It is stated in that the first 

Mann (Swayambhuva) created seven Manus. This 
seems to be the total number of Manns accord- 
ing to this Smrti. It is not alleged that there 
was or would be another batch of Manus created, 
or to be created at some other time. 

But the Pnrfinic account makes the number of 
Manus foniteBn. This is a subject ivhioh, 1 
believe requires a considerable amount of atten- 
tion at your hands ; it is no doubt a very 



94 


interesting one, and I request such of you as 
have the required time at your disposal, to try 
and find out how this confusion has arisen. The 
commentators try to get the number fourteen out 
of llanu. Of course an ingenious papdit can get 
anything out of anything, but if you will go 
into the matter deeply, it is quite possible wo 
may be able to find out how the whole mistake 
has arisen, and if there is any mistake or not. 
Any further discussion of the subject at present 
is unnecessary. 

Another interesting function of the /jigos is 
indicated in the same chapter, verse ' 1 1 

I, dwelling in them, out of my compasRion for 
them, destroy the darkness bom from ignorance by 
the sliimng light of spiritual Wisdom. 

Hero ho is said to bo not only an instrument 
of salvation, but also tho source of wisdom. As 
I have already said, the light that emanates 
from him has throo phases, or three aspects, 
first it is tho life, or tho HahachaHanyavx of 
tho cosmos; that is one aspect of it; secondly, 
tt IS force, and in this aspect it is the Fohat of 
the IJmJdhist philosophy; lastly it is wisdom, 
in tho Fcnso that it is tho Chirhh,t\(i of tho 
Hindu philosophers. All these three aspects an-. 

yon may easily sco, combined in oiir concep* 
tmn of tho GTlyatn, It i, stated to bo ChichUifi 
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Vasishtha, and its meaning justifies the state* 
ment. It 13 farther represented as light, and in 
the sanhalpam that precedes the Japam it is 
evoked as the life of the whole cosmos. If yon 
vnll read carefully the Tdi/ll of the While 
Lotus, you Tvill perhaps gain some farther ideas 
about the functions of this light, and the help 
it is capable of giving to humanity. 

I have now to call yonr attention to all those 
Verses in chapter X, that refer to his so-called 
vibhuti, or excellence. 

He says Aham Jtma (I am self), becaose 
every self is bot a manifestation of himself, 
or a reflection of the Logos, as I hare already 
indicated. It is in that sense he is the Aham 
( 1 ) manifested everywhere in every upSdhi. "When 
he says this, he is speaking from the standpoint 
of the Logos in the abstract, and not from that 
of any particular Ix>gos. The description of this 
Tibhuti conveys to onr minds an important lesson. 
AH t}jat ig good and great, snblime and noblo 
in this phenomenal universe, or even in the 
other iokfw, proceeds from the Logos, and is in 
some way or other the manifestation of its 
wisdom and power and rilhiifty and all that 
tends to spiritual degradation and to objective 
physical life emanates from pralrfi. In 
there are two contending forces in the cosmos. 
The one is this praX-rfi whoso genealogy wo 



have already traced. The other is the Daivl- 
prakrtt, the light that comes down, reflection 
after reflection, to the plane of the lowest 
organisms. In all those religions in which the 
fight hetween the good and the bad impulses 
of this cosmos is spoken of, the real reference 
is always to this light, which is constantly attempting 
to raise men from the lowest level to the highest 
plane of spiritual life, and that other force, which 
has its place in Prdkfit, and is constantly lead- 
ing the spirit into material existence. This concep- 
tion seems to be the foundation of all those 
wars in heaven, and of all the fighting be- 
tween good and bad principles in the cosmos, 
which we meet with in ao many religious systems 
of philosophy, Krshp* points out that everything 
that is considered great or good or noble should 
be considered as having in it his energy, wisdom 
and light. This is certainly true, because the 
Logos is the one source of energy, ivisdom 
and spiritual enlightenment, "When you realise 
what an important place this energy that emanates 
from the Logos plays in the evolution of the 
whole cosmos, and examine its powers with re- 
ference to the spiritual enlightenment which it 
is capable of generating, you irill see that this 
description of his r{bhu(i is by no means an 
exaggerated account of Kfjhpn’s importance in 
the cosmos. 
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' Tarn next to chapter XI. 

The inferences I mean to draw from this chapter 
sre these : First, that the Logos reflects the 
whole cosmos in itself, or, in other words, that 
the whole cosmos exists in the Logos in its germ. 
As I hare alreadj' said, the world is the word 
niade manifest, and the Logos is, in the mystical 
phraseology of our ancient writers, the •pashyantl 
form of this word. This is the germ in which 
the whole plan of the solar system eternally 
exists. The image existing in the Logos becomes 
expanded and ampliSed when communicated to 
its light, and is manifested in matter when the 
light acts upon M&laprdkrti. No impulse, no 
energy, no form in the cosmos can erer come 
into existence without haring its original con- 
ception in the field of Chit, which constitutes 
the demiurgic mind of the Logos. 

The Logos, its light and Mulaprakrti constitute 
the real fatwatrayam of the Visishtadwaitis, 
ilulciprakrti being their ^chi{, the light from the 
Zj)gos their Chif, and the Logos being the Esicara. 

, There is yet another way of looking at these 
entities with which you ought to familiarise 
yourselves. The whole cosmos, by which I mean 
all the innumerable solar systems, may be called 
the physical body of the one Parabraktnam ; the 
whole of this light or force may be called its 
sukshma sharlra ; the abstract Logos will then bo 



the karana shartra, while the Jtma will he 
Parabrahmam itself. 

’ Bat this classification mast not be confused 
with that other classification which relates to the 
subdivisions of one only of these entities, the 
manifested solar system, the most objective of these 
entities, which I have called the sthula shartTU of 
Parahrahmam. This entity ia in itself divisible 
into four planes of existence, that correspond to 
the four m5?ra« in Prai},a, as generally described. 
Again this light which is the s&kfhma sharlra of 
Parahrahmam must not be confounded with the 
astral light. The astral light is simply the 
aukfhma form of Vdishwanara ; but so far as this 
light ia concetnad, all the manifeated. planes in 
the solar system are objective to it, and so it 
cannot bo the astral light. I find it necessary 
to draw this distinction, because the two have 
been confounded in certain writings. IVhat I 
have said will explain to some extent why the 
Logos is considered as having vishKarupam. 

Again, if the Logos is nothing more than an 
Achirjriipam, how is it that Arjuna, with his 
spiritual intelligence, sees an objective image or 
form before him, which, however splendid and 
magnificent, is, strictly speaking, an external imago 
of the world? >Y'hafc is seen by him is not the 
Aojro* itself bnt the Vtshxearupa form of the Logos 
as manifested in its light — paivlprakfii. It is 



only Tvlien* thns manifested that the Logos can 
become visible even to the highest spiritnal 
intelligence of man. 

There is yet another inference to be drawn 
from this chapter. Tmly the form shown to 
Alcana was fearful to look at, and all the terrible 
things about to happen in the war appeared to 
him depicted in it. The Logos being the nniverse 
in idea, coming events (or those abont to mani- 
fest themselves on the objective plane) are 
generally manifested long, it may be, before they 
actually happen, in the plane of the Logos 
from which all impulses spring originally. Bhifhma, 
prona and Karna were still living at the 
time Krfh^a showed this form. But yet their 
deaths and the destruction of almost their 
whole army seemed to be foreshadowed in this 
appearance of the Logos. Its terrible form was 
bat an indication of the ’terrible things that 
were goin<^ to happen. In itself the Logos has 
no form; clothed in its light it assumes a form 
which is, as it were, a symbol of the impulses 
operating-, or about to operate, in the cosmos at 
the time of the manifestation. 



IV 

The euhject of these lectures is a very vast 
and complicated one. I have endeavoured to 
compress the substance of my lecture within the 
required limits, expecting to go through the 
whole discourse in three days, but my calcula- 
tions have failed, and I have hardly finished 
even the introduction. These lectures must neces- 
sarily remain imperfect, and all 1 could do in 
them was to lay before you a few auggestions 
upon which you should meditate. 

A good deal will depend on yonr own exer- 
tions. The subject is very difficult; it ramifies 
into varions departments of science, and the 
truth I have been patting forward will not be 
easily grasped, and I might not even have 
succeeded in conveying my exact meaning to 
your minds, lloreover, as I have not given 
reasons for every one of my propositions, and 
have not cited authorities in support of mj' 
statements, some of them might appear strange. 

I am afraid that before you can gmsp my 
real ideas, you will have to study all the existing 
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commentaries on the Bhagava^-Gita, as well 
as the original itself, according to jonr own 
^ight, and see besides this to what conclusions 
the specnlations of the western scientists and 
philosophers are gradnally leading. Yon "nil 
then hare to jndge for yonrselres whether the 
hypothesis which I hare attempted to place 
before yon is a reasonable one or not. 

In my last lecture I stopped at the elerenth 
chapter of the boot. 

In that lecture I pointed out the rarious 
passages relating to the Logos, which I thoogbt 
Would support and justify the assertions I made 
in my preliminary lectore about its nature and 
its relation to mantind. I shall now proceed to 
point out the passages to which it is desirable 
to call your attention in the sncceeding chapters. 

In chapter XII, to which I shaU have to 
refer again in another connection, I hare to ask 
your attention to the passages with which it 
commences. There Krshna' points out the s 
Unction between meditating and concentrating 
one's attention npon Ibe Jrpnitam o! the 
SSfithyas and filing ‘b* "P” 

the Logos. ... 

I bare already shown in wbat important respects 
the Sabibya philosophy differed from the Vedantio 
system of Krshna. Knbna has stated m rations 
places that their Jrsal-foo. was different from 
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his Parabrahmam — that he was by no means to 
be considered a manifestation of that Avyaktam 
— and now he tells Arjnna in this chapter that 
those who try to follow the Sahkhya philosophy 
and endeavour to reach that Avyaktam by their 
own methods, are placed in a far more difRoult 
position than those whose object is to search 
for and find out the Logos. 

This must naturally be so, and for this reason. 
This Avyakiam is nothing more than Miila'prakrh. 
The Sahkhyas thought that their Avyaktam was 
the basis of the differentiated Prakrit with 
all its gftniSa, this differentiated Prakrit be- 
ing represented by the three principles into 
which 1 have divided the solar system. In case 
you follow the SShkhyan doctrine, you have to 
rise from upadhi to upatptx in gradual succession, 
and when you try to rise from the last upatfld 
to their Avyaktam, there is unfortunately no con- 
nection that is likely to enable your consciousness 
to bridge the inter\-al. If the Siu’ikhyan system 
of philosophy is the true one, your aim will 
be to trace upadhi to its source, but not con- 
sciousness to its source. The consciousness mani- 
fested in every upS<]hi is traceable to the Logos 
and not to the Aryakiatn of the Snhkhyas. It 
IS very much easier for a man to follow his 
own consciousness farther and farther into the 
depths of his own inmost nature, and ultimately 
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reach its sonrce— the Zoyor than to try to follow 
^parlhi to its sonrce in the MulajpraJirU, the 
AryaJitam, Moreover, sapposing yon do sncceed 
in reaching this Aryal^tam, yon can never tis 
yonr thoughts in it or preserve yonr individuality 
in it; for, it is incapable of retaining any of 
these permanently. It may be that to reach it 
means to take objective cognisance of it, bnt 
even that yon cannot do from the standpoint 
of larono almriro. Yon have to rise to a still 
higher* level before yon can look npon Miila- 
prulyi; as an object. Tbns, considering Jryailan 
as an object of perception yon cannot reach it 
nntn yon reach the Zopon Yon cannot transfer 
yonr individnality to it, for the simple reason 
that thU Individnalitv derivea its sonrce from a 
quarter altogether different from the MSloprnhrf* 
or the Aryaklam of the SAhkhyas, and this 
drycKcm in itself has no indindnal.ty, 
not generate by iteett anything like an .ndnndual- 
ity, it is impossible that anybody's sense of e^ 
ca^ be imnsferrcd to and preserved permanently 

“mat, tben do .be effort, of all .Lose who 
the E.lnthy. doctrine end ml 

ir'chna ..rs, that »«<•■• 

ft Idraaa "they wdl come to him ” finding 

• otberwiH? to rracJi tins Aryak{an 

for * nbore. So wbrn Arjnna 
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asts whether Avyalctam or the Logos is to 
the goal, Krshna says that the latter most he 
looked upon as the altimate destination, because 
those who try to follow the line indicated by 
the Sankhyas have tremendous difficulties to con- 
tend with. If anything is gained at all by 
following this latter course, it is that end which 
is also to be gained by following his path, by 
making him the object of meditation, and looking 
upon him as the altimate goal. 

Bead chapter XII, verses 3, 4, and 6 m ^bis 
connection 

Those who are kind and charitable towards 
creatures, and who, with a properly balanced mind 
and with senses under control meditate on the im- 
perishable and undehnable AryaVlom, whicb w a,\V“ 
pervading, unthinkable, undifferentiated and uuchanw* 
able, reach me alone. But the difficulty of those who 
fii their minds on Atyakfam is great. The 
towards Act/a{;(ant ia travelled by embodied souls under 
very great difficulties. 

This description refers to the Avyak^am of the 
Sankhyas, 

In chapter XIII wc find the following in the 
first fonr verses 

O eon of Kunfi, thin l»ody is called Kfhe(ra 
(upt'iihi or vehicle). That which knows this Ktliftra 
the wise call Kfhf(rajua (the real eelf or Ego)- 

Know also that 1 am the hTfAc/rcyn'i in nil 
A'fA^tror; the knowledge of Kfhtfra and Kfhe(raJTia I 
consider to bo real knowledge. 

Hear me. 1 shall state to yon briefly what that 
i«, what ita attributea are, what qualities it 
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generates, its sonrce and the reason of its existence; 
nad fortLer who that Ivfhefrajna is, and what powers 
possesses. Rshis hare described them in varions 
^_ays. Different accounts of them aw to he found in 
^fferent Vedas; and they are also spoken of hy the 
Brahmasutras, which are logical and definite. 


Here he speaks of Kihetram and Kshetrajna, 
^t^iram means nothing more than upadht or vehicle, 
Kfhetrajna is the Ego in all itS forms and 
Manifestations. Kfhetram springs from this Avyak- 
tm or MulapralcriL Bat he says that he himself 
M Ki}ie^rajTia in the sense in which every mani* 
fssted Ego 13 bat a reflection of the Lo^os, 
'^bile he himself is the real form of the Ego, 
the only tme self in the cosmos. He takes care, 
however, to point oat in sereral places that 
though he is Kfhefrajua, he is not sobject to 
Karmdbanelham ; he does not create I-orexi. simply 
because the self manifested in the wpff.A* m 
cot his own tree self, b-t merely a refieotion, 
which has an indicidoal phenomenal elistenco for 
the time being, bnt is nllimately dissolved m 


himself. .nr -* 

In verse 4 (see above) he refers to S^rna.uira, 
for the details of the three opadht. rn man, 
a> . ... each other and the various 

their relation , . „ „ • 

power, manifested by this Egm Hence rt n 
that booh-the Brebmcafr^tbat we have to 
look for a detailed examination of this snbject. . 


Tnrn now to veree 
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The supreme Purufha in this hodj’ is called the 
Witness, the Director, the Supporter, the Enjoyer, the 
Great Lord and the Supreme Spirit (_Paramat7Tia). 

It must not be imagined that the word Paramatma 
here used refers to Parabrahmam. 1 hare already 
said that it applies to Krahna himself. Though 
he is Kshetrajna, he ia not responsible for hartia, 
and this he explains in verses 30 and 32 of the 
same chapter ; 

He perceives the real truth who Be« that fcarnu* 
is the result of Prakrfi and that the Afnui performs 
no karma. 

This imperishable aud supreme l(ma, does no 
karTtia and does not feel the effects of karmo^ even 
while existing in the body, as it is without beginning 
and without Gu^atn, 

Throughoot chapter XIV, Kfshpa distinctly 
repudiates any respoosibility for karma, or any 
of the effects produced by the three Gitponw 
which are the chUdreu of Mulajprakrfi. Look at 
verse 19 for instance : — 

When the (discriminating) observer recognises no 
other agent (of kamuj) than the qualities (of Prakrft), 
and^ knows that which is beyond these qualities, he 
attains to my being. 

And now tnm to the closing verse in that 
chapter, a passage we hare already referred to 
in another connection : — 

_ 1 am the image of ParabTahmam, which U 
indestructible, nnchangeable, and (I am) the abode 
of the eternal dharma (Law) and of absolute 
happiness. 



107 


Here he says he is the image of Paxahrahmam 
^hich is eternal and has no Ytkaram, and he is 
the abode -wherein resides the eternal dkanna oi 
the cosmos, and he is also the abode of bliss, 
and it is for this reason, that the LoQos is often 
described as Saeheht^nandam. It is Saf, be 
canse it is Paralrahmam and Chit, because it 
contains -within itself the eternal dharma of the 
cosmos, the whole law of cosmic evolution; it is 
■dnandam, because it is the abode of bliss, ^a 
the highest happiness possible for man is attaine 
^hen tbe human soul reaches the Logos. 

Now turn to chapter XV, verse 7, a passag 
■which has unfortunately given rise to m 7 


sectarian disputes , 
It is the amsiui 'whicb emanates 
■which is manifested fwm *he beginner beings, and 
becomes the JU-a in the world 
attracts mind and the other five senses 
their basis in Frakrfi- js a matter of 

necessary ^fe«»ce ec„.tilates 

preauses I, „t .be Zejer. which is 

the J,ro is .^bich, becoming differentiated, 

Chaitanyam, combination with the 

forms the individual tjy 


haranopSdhi.^^^ 

I need passage has given rise. The 

versies to snsceptible of more than one 

verse ia P®" * 
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interpretation, and the different interpretations 
were necessitated by the different premises with 
which the interpreters started. 

Read now Terse 8 : — 

When the lord, Jlea (human Ego), quits one 

body and enters another he carries with him the 
senses as the wind carries the fragrance of flowers 
from their source. 

Here Krshoa refers to that human individuality 
which resides in the fearana sharlra. It is the 

human monad, or karatm skartra, that is the one 
connecting link between the various incarnations 
of man; when it leaves the body for devaohan, 
it takes with it all the germs of conscious ex- 
istence, the essence of the five 'fanmairas, the 
Zlanae and the AkahkSiram. Strictly speaking, 

in every stage of conscious existence, there are 
seven elements which are always present, vit., 
the five senses, the mind (also recognised as a 
sense by some of onr philosophers), and the Ego. 
These are the seven elements that constantly 
manifest themselves whenever consciousness mani- 
fests itself, or conscious existence makes its 

appearance. They exist in the 9(h&la aharlra, 
further also in the aukfhma ehartra, and they are 
latent in karana shartra. Not only are they latent 
in karana aharira, but even the impnises generated 
in connection with the soven elements of conscious 
existence reside in it, and form that latent energy 
which tries to spend itself, as it were, by bringing 
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“lout tie future incarnatione, the enviromnenta 
loing those determinea by the past karma of the 
tnan and the impulses already generated thereby. 
Iq calling attention to verses 12-14 . 

Know that the splendour which belongs to the 
siin and illununes the whole world— which is m tne 
®ic>on and in fire — is from me. _ 

Entering into the earth, I sostain all 
ay enei^; and I am the canse of the moisture that 
nourishes the herbs. . . 

Becoming fire (of digestion) I _ 

^iea of all that breathe. ^nr kinds 

and Apdnam, 1 cause food of the four Kinos 

to digest. ^ V 

I hare only to point out that ' 

teally moans is, that it is his 
to matter all its properties, and that “ 
properties that we now associate wi » 

trad all those tendencies of chemica nc ^ 
we see in the chemical elements, i 
to it or them originally. 

men yon examine it. It is 

tendencies are „hiel. is endowed 

simply the stofi o ^b 

with these ^ emnnates from the Zojcs. 

current of l»»e all the qualities 

Con»,nent,y Kl,nn. 

sun, light, 

exhibited in tj,at yon may take into 

or any other ^ emanate from him, because 

consideration, on energy, that gives to matter 

it was bis in«* 
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all the qnalities that enable it afterwards to form 
the varions organisms that we now see in the 
manifested cosmos. In connection with this point 
yon will find it interesting to refer to what is 
stated, I believe, in one of the ten TJpanishats 
(Kenopaniahni) with reference to the mysterious 
appearance of ParaahtJcii f^aivtprakrtij in Sivarga- 
When ParMhakti first appeared, Indra wanted 
to know what it was. He first sent Agm to 
enquire what it was that appeared in that peca* 
liar form. Then ParoAhakfi asked Agni, what 
fnnctions he fulfilled or what were his latent 
capacities. Agni replied that he could reduce 
almost everything to ashes. And in order to 
show that this attribote did not originally belong 
to Agni but was simply lent to him, ParSahaltfi 
placed before him n little bit of grass and 
asked him to rednce that to ashes. lie tried 
his best, but failed. Vugn was next sent; bnt 
ho also failed in a similar manner. All this 
was done to show that Parathakft, or tlio light 
of the endows even the Pauchafanmafroa 

with qualities that did not originally belong 
to ilulaprakrfi. Knhpa is right in saying 
that he constitotes the real energy of the fire 
and of all those things ho has oniimoratcd. 

Now turn to verse 16 of the same chapter, 
which has abo given rise to a considerable number 
of interpretations:—' 
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two FnrusKaa — the perishable and the wn- 
perishahle — exist in the world. The perishable a 
liring beings, and the imperishable — is called the 
Afi/oi/fto. 


The meaning here is clear enough if yoa 
only read it in the light of the explanations 
already given. Krshna first divides nil existing 
entities into two classes, those not pennanent 
A'llfaram—by which he means the manifested cosmos, 
nnd or imperishable, which he calls 

^^itutham, the undifferentiated PraJcrfi. Ho also 
“*63 the same word, in another passage, in con- 
nection with the Jcyalctam of the SSnkhyas; and 
13 but natural to conclude that ho hero ases 


^1^0 same word in tho same sense. 

In the succeeding verse ho says that t jeso 
•»o claSK, aro inferior to bim.olf. AllhooBh 
-«,).oro„. i, not doatrored ot tbo timo of co.™c 
froio^o, „ oro »« .>■« ■'’“.f 

of tK, Jl.boroo., ood .bat i. -''r J;" ” 

ft, too,.. /Jr,*, bo. Kor wo rood .o r - U 

I.o..,,r.r i. ” •'■■■■ 

called (raniwJf"^^ ' . prrradr* and »5»laiM 

japcri.bal.le * 

the tbrrv 



112 


To crown all, here is a distinct declaration 
that he is the one means and the most effectnal 
means of obtaining salvation. These are all the 
passages to which I wish to call yonr attention, 
in reference to the logos. The passages read 
go far, I believe, to sopport every one of the 
propositions I have laid down in connection with 
it, as regards its own inherent nature and its 
relation to the cosmos and to man. 

JTow, as regards Mutaprakrfi, I have already 
called attention to it In several places when 
epeakiag of Parabrakmam and of the Logos. 
There is one passage, however, which I did not 
cite. I believe I have clearly indicated the dis- 
tinction between this Avyakfam or ilHlaprakffi nn'l 
the Logos, as well as that between Uulaprakfii 
and PaivipTokrti. 

I have also said that ’Mulaprakr^i should not 
be confounded with Parahrahmam. If it is any- 
thing at all, it is bat a veil of Paral/rahmam. 
In order to snpport my statements I now ask 
yon to turn to chapter VIII, verse 20: 

Bat there is another .dcyal-fam saperior to the 
Aryakfam above mentioned, which is without ft begin- 
ning and which snrrive* when all the Ihufamt perish. 

The preceding verses should also be read 

At the approach of day all manifestations issue 
from Atyaltam: at the approach of night, they are' 
absorbed into Avyakfam. 



113 


these collective beings, prodnced again and 
are dissolved at the approach of night, O 
^artha (Arjnna), and are evolved involnntaril/ at 
the approach of day. 

Here Krshna says that at the time when the 
cosmos wakes into a condition of activity, all 
the hhufama spring from this Aryahfam ; when 
the time of pralaya comes, they go back into 
Atyahfam. But lest this Aryahtam should be 
mistaken for Parahrahmam, he takes care to point 
out that there is an entity which is higher than 
this, which is also called Avyahfam, but which 
is different from the Avyaklam of the Sftnkhyas 
Md even existing anterior to it. It is Parahrahmam 
in fact. 

It is not an evolved entity, and it will 
not perish oven at the time of cosmic ymlaya, 
because it is tho one basis, not only of the 
whole cosmos, but oven of this JLrflfa/>raiy/i, which 
seems to be the foundation of tho cosmos. 

^s regards pairTpraJrtt, I have already called 
your attention to those passages in chapter VII, 
which refer to it. 

Thns tho four main principles I have ftiumcTated, 
and which I described as constituting the four 
principles of the infinite cosmos, are described 
and explam*^^^ prtsrwcly m tho manner I 

adopted, in the teachings of this Look 
. 'Krshna go into the delads ©f the 

four principles that exut to tho manifested solar 
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system, because, so far as the ultimate object of 
bis teaching is concerned, it is not absolutely 
necessary for him to go into the details of that 
question ; and as regards the relation of the 
microcosmic upadhia to the soul and their con- 
nection with each other, instead of giving all the 
details of the philosophy connected with them, 
he refers to the Brakmaauiraa, in which the 
question is fully discnssed. 

The so-called Praafhanafrayam, upon the 
anthoiity of which oor ancient philosophers relied, 
composed of the Bha^ata4~Gi(d, the ten Upa^ 
nifhaia and Brahmaaufraa, must be thoronghly 
examined to find complete explanation of the 
whole theory. 

The main object of the Bkagava^^GifS which 
is one of the main sources of Hinda philosophy— 
is to explain the higher principles that operate 
in the cosmos, which are omnipresent and per- 
manent and which are common to all the solar 
systems. 

Tl>e main object of the Upanifhata is to 
indicate the nature of this manifested cosmos, 
and the principles and energies therein present. 

Lastly, in the Brahmaaufraa an attempt is 
made to give a clear and consistent theory 
about the composition of the entity that wo 
call a human being, the connection of the 
soul with tho three upSdhia, their nature and 
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tlieir connection with the sonl on the one hand, 
And between themselves on the other. These 
are not, however, devoted to these snbjects 
onlj, bat each book deals prominently witlj one 
of these subjects, and it is only when yon take 
®11 the three into consideration, that yon will 
^ve a consistent theory of the whole Vedantic 
philosophy. 

And now, ^rantin^ the trnth of the premises 
^e have laid down, what are the conclnsions 
that will necessarily follow? 

For this purpose the whole of the Bhagiva4^ 
d/5 may be divided into three parts. Of the 
first six chapters, the first is merely introdoctorj’, 
the remaining chapters deal with the five theo- 
ries that have been soggested by varions 
philosophers as pointing oat to man the way to 
salvation; the succeeding sir chapters explain the 


theory which Kr?l»pa advocates as pointing out 
the wav which ho recomioentls as the best one 
to follow, and give such explanations as are 
nccesarr. In tl.o ch.pli-r,, Kr-I.r.. 

.ttempts hr ■n.rio.i, .rgament,, to po.ol oot tl.ot 
it is rmtr/' ’’ mainly rexponslhle for 

Karma for even the various iiitellcctnal and 

raoiH”’ Qo»i;ti«' V 

for the varieties of the emotional nature, 
* and for the various practices that are followM. 
U U impos"'!’’® for me now to go into tho whole 
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of this argument in detail. In studying this 
book the last six chapters should be read first, 
because one of the main principles that will have 
to be taken into acconnt in dealing with all the 
various measures that have been recommended, 
is therein enumerated and established; and our 
conclusions will have to be altered if the doctrine 
those six chapters are intended to inculcate is 
found to be false or untenable. Of course, in those 
six chapters, the illustrations are taken, not from 
matters with which we at the present day are 
familiar, but from matters which, at the time 
Kr?boa gave this discourse, were perfectly intelligi- 
ble to his hearers, and to the public of that day, 
and with which they were thoroughly familiar. 
So it is possible that in the illustrations he gives 
we may not be able to find thoso arguments 
and those considerations, wliich, perhaps, a modern 
writer, trying to support tho same conclusions, 
would present to tho mind of tho reader. Not- 
withstanding this, the nature of tho argument 
is the same and the conclusion is true for all 
tiiiio to come. Illustrations will certainly be forth- 
coming, if necessary, from other departments of 
buitmn knowledge with which wo at tho present 
day are familiar. It docs not rcfjuiro any very 
lengthy argument to show, now that tho works 
of l’rofe«sor Hain and Herbert Spencer have been 
so with-ly rend, that the human physical organism 
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JiJVS a great deal to do with tho mental structure 
of man ; and, in fact, all modern psychologj' is 
trying to find a foundation for itself in phy- 
siology and is perhaps oven going to extremes 
in this direction. 'ITie great French philosopher 
who originated what is called Positivism, would 
not, in his classification of sciences, assign a 
separate place to psychology. He wanted to give 
psychology a snhordinato place, and include it, as 
a branch subject, under physiology. 

This olassificalion shows the extremes to which 


this tendency may lead. If all that is found in 
the body is nothing more than the material of 
which it is composed, true psychology is nothing 
more than physiology, and the mind is but an 
affection of matter. Bat there is something more 
than the mere physical organism; there is this 
invisible essence that we call the supreme a 
tanyam which constitutes the individuality of man, 
aod whioh is, further, that energy wh.ch man. est, 
itself a, the ^nsciousnes, behind 

It is not material, and .t .3 not l.kely that 

“r « it SSn." "Xf^m^ethUr:* 

Tthe great occultists who have attempted to 
b -nto this mystery- Bat at any rate this 
probe tt j^j„.eded; whatever the real nature 
• ”f*a.'s°*e33e‘'“ lifu-fosoo may be, the human 
’ fe„.ti'tntion or the physical body has a good 
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deal to do with the mental development and 
character of a human being. 

. Of course the force that operates in all these 
upadhis is, as it were, colourless — it can by 
itself produce no result. But when acting in 
conjunction with Prakrit, it is the force that 
is the substratum of all the kingdoms, and al- 
most every thing in the cosmos is, in a certain 
sense, traceable to this force. When, however, 
you begin to deal with particular forms of con- 
scious existence, particnlar characteristics and 
developments, you will have to trace them, strict- 
ly speaking, to the ttpaihia, or the material 
forms in which the force is acting, and not to 
the force itself. So Ki^hpa says all kama is 
traceable to up&^hi, and hence to Prakftu 
Kanna itself depends upon conscious existence. 
Conscious existence entirely depends upon the 
constitution of tho man’s mind, and this depends 
upon the nervous system of the body and the 
various elements existing therein, the nature of 
the astral elements and the energies stored up in 
the Karanopadhi. 

In tho case of even tho nstral body the same 
law holds good. To begin with, there is the aura, 
which is material in tho strict sonso of tho word, 
and which composes its Behind this there 

is the onorgj’, which is tho basis of that feeling 
of self that oven an astral man exj>erionces. 



119 


Going on still higher, to loraijn iharlra, there 
again yon find this invisible, colonrless force not- 
ing mlMn its upadhi, which contains within itself 
the characteristics of the individnal Ego. 

Go where yon will, yon will find that 
and the gunams emanate from PraTcrtt . upodki 
is the caase of individual existence. 

Existence itself, 1 mean living existence, is 
however traceable to this light. All conscions ex 
istence, is traceable to U, and furthermore, when 
splritnal inlolligence is dereloped, it directly 


fipringa from it. 

Now let ns assume that this is the cone anon 

we ars prepared to admit— and I need not enter 

into the details of the argnment, which yon will 

find at length in the last sU chapters. Let ns 

• ' tlvA varions theories sng* 

now examine m order the va , n 

gested by diSerent sii 

them as they are dealt 

chapters of this bo^t mtrodnetory. The 

The first chapter s mere , 


cnapters ot tn.s o^- ^ mtrodnetory. The 

The first c ap Yoga, the third of 

t'o'™ the fonrth of JMna Tog. the fifth 


of KarmasamnySsa 


and the sixth deals with 


Atmasamya^ theories suggested by other 

in this list Krsh^ia does not in- 
pHIosopheW/^^^^ salvation pointed oat by him- 

elude is set forth in the second gronp of 
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six chapters. I helieve that almost all the vari* 
ons suggestions made by different philosophers 
can be brought under one or the other of these 
headings. To complete the list, there is the method 
suggested by Krshna himself as being of uni* 
versal applicability and, standing in the background, 
unknown and unseen, is that occult method, to 
facilitate which all the systems of initiation have 
been brought into existence. As this occult 
method is not of nmversal applicability, Kr 9 htia 
leaves it in the background and puts his doc- 
trine in such a manner as to render it applica- 
ble to the whole of mankind. He points out 
the defects of each of the other systems, and takes, 
as it were, the best part of the five theories, and 
adds tho one element, without which every on© 
of these theories will become false. lie thus con- 
structs the theory which ho recommends for tho 
acceptance of mankind. 

Take, for instance, the Snhkhya pliilosophy. I 
have already explained the peculiar doctrine of tho 
Saiikliya philosophers, that their Avj/akfnm itself was 
tho ono self manifested eveiywhcro in all npodhis. 
riiat is more or less their Purufha. This Piirufha is 
entirely passive. It is not tho />irara, not tho 
active, creative God, bnt simply a sort of passive 
substratum of tho cosmos, and all that is done 
in the cosmos is done by Prakffi, which produces 
all tho organisms or vj>a4h\M that constitnlo tho 
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total of the cosmos. They accept the view 
that harma and all the results that spring there- 
are traceable to this Maya or Prakrft, to 
this substratum that forms the basis of all mani- 
festation. Now it is through the action of this 
iamo that individual existence makes its ap- 
pearance. On account of this Jcarma individual 
existence is maintained, and it is on account of 
Jiarma that man suffers all the pains and sor- 
roiva of earthly existence. Birth, life and death, 
and all the innnmerahle ills to which human 
nature is subject, are endnred by mankind owing 
to this karma. Granting their premises, if the 
ambition of your life is to put an end to all 
earthly sorrows, then your object should be to put 


an end to the operation of this A:ormo. 

But the question is, how can you do t 
while Parahrahmam rematoe passife. Prahr!' 8°"“ 
on creating the cosmos "'“jj ’ 

It is act possMo to get rid of frairf. on >ts 

SUnatm altogether. You ““I' “ Itarma 

fire or water of all it. proport.e.. Thus ia™u 

i. • , • -..H. result of PrulTfi, and Prohrlt 

bemg the are a human 

oontmumg to exB 

being, it .3 -ale- - ^ 

efferts toducing yourself to the 

tate of existence in -which Parabrahmam 
• passive simnlv » disinterested witness. Do 

is remain*“e> 
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karma, not with a desire to do itj but from a 
sense of duty — because it must be done. The 
Sahkhyas say ; give up aangam, that desire 
to do karma, which alone seems to connect 
the soul with it, and renounce this connection, 
which alone renders the soul responsible for the 
karma. 

What will happen then ? They say, when you 
renounce this desire, karma will become weaker 
and weaker in its ability to affect you, till at 
last you arrive at a condition in which you are 
not affected by karma at all, and that condition 
is the condition of mukti. You will then be» 
come what you were originally. You yourself 
are but a delusive manifestation of Avyakfam, 
and when once this delusive appearance ceases 
to exist, you become Parabrahmam. 

This is the theory suggested by the Situkhyas. 
Furthermore, as this Avyak(am, which exists 
everywhere, — which is eternal, and cannot be 
affected by anything else — forms the real soul of 
man, to hold it responsible for any karma, is 
shown in the chapter before us, to be but a 
figment of Arjnna’s fancy. Self cannot kill self. 
All that is done by the real self is in reality 
what is done by the variona forms of Prakffi. 
The one substratum is immutable and can never 
bo affected by any action of Prakfft. J’or somo 
inexplicable ro-ason or other the one self Bcoms 
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this discourse was delivered, the Vedantic ritual 
was strictly followed, and the conclusions of the 
followers of Piirva Mima^ntsa were very well 
known and were a common topic of discussion. 
This philosophy was intended to provide a solu- 
tion for all the difficulties that were common 
to the other systems of philosophy at that time 
evolved. But some of the arguments put forward 
by the Karma Yogis may be extended beyond 
the very limited form in which they are to be 
found stated in the books, and can be made 
applicable even to the life of modern times. 

Karma Yogis say; True, this karma may be 
due to up<l4hi but it is not due to upS.(}^i alone ; 
it is due to the effects produced by the two el0' 
ments npddhi and chaifanyam. Those philosophers 
who want to reject all karma pretend to renounce 
it altogether. But that is an impossible task. No 
man, as long as he is a human being, can ever 
give up karma altogether. He is at least bound 
to do that which the bare existence of his phys- 
ical body requires, unless indeed he means to 
die of starvation, or otherwise put an untimely 
end to his life. 

Supposing yon do give up karma — that is, 
abstain from it in action, how can you keep 
control over yonr own minds? It is useless to 
abstain from an act and yet bo constantly think- 
ing of it. If you come to the resolution that 
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you onglit to give up kanna, you must neces 
conclude that yon ougl«t not e\cn to thin* 
about these things. That being so, let ns see 
ia what a condition yon will then place your 
'*es. As nlmost bH oar mcntol states liare 
some connection with the phenomenal worl , an 
ate somehow or other connected with karma in 
*ts various phases, it is difficult to understan 
bow it is possible for a man to give up a 
karvia, unless he can annihilate his mm , 

8*t into an eternal state of Moreover. 

yon have to give op all karma, yo^ 

^ve up good karma as well 

>n Us widest sense, is not confin 

Mtioas. I£ bU the if i‘ 

«armo, how is the world j 

htely that an ead will tbe» aeadt 

tmpulses, to all patriotic 

that all the good peopK „„BlEsh deeds 

are eiertiag ‘'■®““'!'",|'“„_„en, will bo prerent- 
lor the good ol ^all apon everybody 

ed from working simply create a 

to give up ^ and prevent good people 

nninber of lary beings, 

from beneHting j,g nrgned that this 

And, *“'^^'™°„niveraal appUcahility. How few 
the world who can give np their 


is not a 
•are there 
whole b“™'“ 


and rednee themselves to a posiHor. 



126 


of eternal inactivity. And if yon ask these 
people to follow this coarse, they may, instead 
of giving up karma, simply become lazy, idle 
persons, who have not really given up anything. 
TVhat is the meaning of the expression “ to give 
up karma ? ” Krshna says that in abstaining 
from doing a thing there may be the effects of 
active karma and in active karma there may 
be no real karmic resnlts. If j*on kill a man, 
it is murder, and yon are held responsible for 
it ; but suppose you refuse to feed your old 
parents and they die in consegneuce of yoar< 
neglect, do you mean to say that you ere not 
responsible for that karma? Ton may talk in 
the most metaphysical manner you please, you 
cannot get rid of karma altogether. These arc 
the arguments put forward by an advocate of 
this second view. 

The unfortunate mistake that these Karma Yogis 
make is this; in their system there U little or 
nothing said about the Zjogoa. They accept all 
the thirty-three crores of gods mentioned in the 
Vedas and say that the Vedas represent the 
Jjugog or Verhum, They say “ the Vedas have 
prescribes! a certain course to bo followed, and 
it is not for yon to say whether such a course 
IS Or is not capable of producing the reiuU to 
be attained. You ought to take what is stated* 
in the Vedas ns absolute truth, and by perfonning 
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tie varioQs rituals therein prescribed, you 

aMe to reach margam. Pevas will assist 
your eSorts, and in the end you will attain 
sapreme happiness. That being the course pre- 
scribed, we are not called upon to give np all 
iasmo, and thereby throw aU eiisting^ tostitntions 
into a state of inextricable confusion. 

To these Karmavadis Krshna says ; “One of your 
conclusions I accept, the other I deny. I a 

ttat an incaloulahle number of evil conseqnences 
»iU follow as the result of telling people to give up 
iormn, hut I cannot admit that yonr worship 

of the deras is at all a desirable 
Who and what are these derasf 
beings on the plane of Mmun ncy 

can nerer give you immortality, 
are not imLrtal themselves. 
worshipping them yon J 

Strargnm, yon will have The 

objective eiUtenco m 

happiness that to this disturb- 

eternal and pewnanen , worship the 

ance. And ^bat . 

devas, concentrau attention, 

making tliem^ attain, and not 

it 13 their tiieso circumstances into con- 

mine.” TaViTip ^joitting tho many mischievous 

•sideration, anu 

^^ew will follow os 

consequences that 
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the result of recommending every human being 
to give up karma, Krshna adds to this system 
all that is to he found in the teaching that 
makes the Logos the means of salvation, and 
recommends man — if he wonld seek to obtain 
immortality, a method by following which he is 
sure to reach it, and not one that may end in 
his having to go through another incarnation, 
or being absorbed into another spiritual being 
whose existence is not immortal. Furthermore, 
all these thirty-three crores of gods spring mto 
existence with the beginning of every vtanv;an(ara 
and disappear at Pralaya. Thus, when the lery 
existence of the tjevas themselves is not perma- 
nent, you cannot expect that your cxistorioe wi 
become permanent by merging it into their plane 
of being. 

I now turn to the third theory— 7:armo-«omnyS*rt* 
Yoga. This Kjfh^ia at once rejects ns being 
a most mischievous and oven impossible course 
to follow. All the advantages ofTored by d’ 
pursuit may bo obtained by doing karma, n®^ 
as a matter of human affection, pas.sion or desire, 
but as a matter of dyty. 

The fourth system is that of Jn-liin Toj?"- 
When people began to percoivo that it "ns 
altogother unmeaning, unless accompanied by 
proper knowledge, they said it was not the Uarma> 
suggested by iho followers of Varva-lltianv\»a, or 
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tte followers of any other particnlar ritnal, that 
^oald 1>0 q£ any use for man’s salvation ; but the 
knowledge of, or the intellectoal elements under- 
the ritnal, that would be far more important 
than any physical act could be. 

^ Kmhna sa3rs, their motto is, that all 
^rtna is intended simply as a step to gain 
Howledge or JnSna. These philosophers, while 
fitting that harma should not be rejected, 
prescribed other methods of their own, ^ 
aeans of which they thought salvation would be 


gained. 

They said s '* Consider karma to be a in o 
discipHne, and try to understand what this •arm® 
really means. It is iu fact merdy 
There is a deep meaning underlpng o 
ritual tliat deals with real entities. " ‘ 
seereU of natnm, nod .11 .be 
in man-. Prn<,r,a, Je. f- ‘>■•> 1 ' 

taVen to apply to p „„i..„rd 

are aotbiag mote _ „ere Aotma- 

appearancea sigatly. 

jopa, epeatinp. this Kirmc. 

such as japa- properly so called. 

yoga is not y^“ anfar~yoja, pranagni- 

Thev have * ^ things which mar be more or 
hofra, and ^ ^ refined sabatilutea for external 
.leas conside ,-.j-»rds the theory of these 

ritual, ^ 
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ptilosophers. All that Krshna has to propose is 
that their Jnana should be directed towards its 
proper source. They mast have some definite aim 
before them in their search after truth, and they 
must not simply follow either japa or tapas, or 
any other method which is supposed to open the 
interior senses of man, without having also a com- 
plete view of the whole path to be traversed 
and the ultimate goal to be reached. Because, 
if the attainment of knowledge is all that you 
require, it may be you still stop short at a very 
great distance from the Lvgos and the spiritual 
knowledge that it can give you. Strictly speak- 
ing, all scientists, and all those who are enquir- 
ing into the secrets of nature, are also following 
the recommendations of this Jflana’ijoga. But 
is that kind of investigation and knowledge suffi- 
cient for the purpose of enabling a man to 
attain immortality ? It is not by itself sufficient 
to produce this effect. This course may indeed 
ultimately bring to tho notice of man nil those 
great truths belonging to tho principles operating 
in tho cosmos, which alono, when properly ap- 
preciated and followcil, will bo nblo to secure to 
man the highest happiness he can desire— 
that is, immortality or mofcfha. Whilo admit- 
ting tho adraiitoges of tho apirit of enquiry re- 
commended by this school, Kr?hoa trio< to direct ^ 
it towards the accomplishment of this object. 
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us now examine the fifth system. The 
notaries of this sect, after having examined what 
was said by the Sankhyaa as well as all the 
teachings of the other systems we have descnbed, 
came to the conclusion that it would only be 
possible to give up karma in truth and not 
merely in name, if you could somehow or other 
restrain the action of the mind. As long a 
you cannot concentrate the mind npon ’ 

cr turn self towards self, it is not possi e 
jou to restrain your nature, and so long ^ 
cannot do that, it is almost impossible to subdu 
■Profcrfi or rise superior to ® ® ° 

These philosophers wanted ^ j 

cordance with certain recommendations they laiQ 
wraance with , positive means of 

aown as a more effectual 

obtaining mastery over on impossible to 

which mastery they consi e Saiikhya 

carry out the jt was for this pur- 
er the Jnana’i/oga systems of Eatha-yoga 

pose that all the by means of which 

with their different action of his own mind, 

man attempted to It was these people 

were brought int^ ^j,at might be called AiAyS^a- 


Who recommcnde ^ ^ definite path pointed 

yoga, or that department of 

out, whether necessarily refer to secret 

.Baja-yoyo t a same, and the final 

tno J 
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purpose is the attainment of perfect control over 
oneself. 

This recommendation to practise and obtain 
self-masterj Kr^hna accepts. But he ivonld add 
to it more effectnal means of obtaining the 
desired end, — means anflScient in themselves to 
enable yon to reach that end. He points out 
that this Ahhyasa-yoga is not only useful for 
training in one birth, but is litely to leave per- 
manent impulses on a man’s soul which come to 
hia rescue in futore incarnations. As regards 
the real diiHculties that are encountered in follow- 
ing this system, I need not speak at present, 
becBQse all of yon are airsre of the difficulties 
generally encountered by Baiha-yogif. Many of 
our own members have made some efforts in this 
direction, and they mil know from personal 
experience what diOicQUies are in the way. 

Krsh^a, in recommending his own method, 
combines all that is good in the five systems, 
and adds thereto all those necessary means of 
obtaining salvation that follow as inferences from 
the existence of the Ijogoa, and its real relation- 
ship to man and to all the principles that 
operate in the cosmos. Bis method is certainly more 
Comprehensive than any of the theories from which 
these various schools of philosophy have started, 
and it is this theory that he is trying to, 
inculcate ia the snccoeding six chapters. 
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■is I have already referred to various passages 
^ these six chapters to show in what light you 
onght to regard the Logos, I need not say any 
more now, and if you will bear in nnnd 
tbe remark I have already made, the meanmg 
^ill not be very difficult to reach. 

lu this connection there is one point on whic 


^ have been asked to give some explanation. 

^ference is made in this book to uttarayav^- 
and 4aks}iij^ayav.am. or day and night, or bg^^ 
»nd darkness. These are symbolical 
paths pravrl{imarga and , 

«1U TJ’T/ 

i^y or tho path of light,. 

“soda, and the other, embodied 

'^Srga, or the way which 


existence in this world. tjjat 

But there is one expression those who 

is significant. Kr?hU» to Chatitframasam- 

follow this second P»*b ® those who follow 

Jyotik and return This Chiindra- 

the first method ^ stvmbol of cicvachanic 

fnasamjycitih is 'ahincs, not hy its own 

existence. The IjgJit derived from the sun. 
light, but by tharira shines by the light 

Similarly the fjogos, which is the only 

emanating ^*^*^;g|it, and not by its own inherent 
' real soarco o goes to ^rorhan or rtrarya 

light. That w 
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is this harana shartra, and this it is that retorns 
from devachan. Krshpa tries to indicate the 
natnre of the Logos by comparing it to the son 
or something that the snn symbolises. 

I may here draw yonr attention to one other 
contingency that may happen to man after death, 
in addition to those I have already enumerated. 
Those -who have read Mr. Sinnett’s Esoteric 
Bu^hism, will, perhaps, recollect that he talks 
of the terrible fate that might befall the soul 
in what he calls the eighth sphere. This has 
given rise to a considerable amount of misunder- 
standing. The real state of things is that the 
kara^a sharlra may, in very extreme circum- 
stances, die, as the physical body or the astral 
body dies. Suppose that, in course of time, the 
karana sharlra is reduced, by the persistence of 
bad karma, into a condition of physical existence, 
which renders it impossible for it to reflect the 
light of the Ij>gof ; or suppose that that on 
which it feeds, as it were, — the good karma of 
the man — loses all its energy, and that no ten- 
dencies of action are communicated to it, then 
the result may be that tho kiirana sharlra dies, 
or becomes merely a useless aggregation of 
particles, instead of being a living organism, 
just as the physical body decomposes and 
becomes a dead body when tho life principle 
leaves it. 
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the advocates of the Saiikhyan philosophy ; hnt 
every one of yon ia expected to read and study 
the subject for himself. Bead and gain know- 
ledge, and then use what you have gained for 
the benefit of yonr own countrymen. 

The philosophy contained in our old books is 
valuable, but it has been tamed into snperstition. 
We have lost almost all onr knowledge. What 
we call religion is but the shell of a religion 
that once existed as a living faith. The sublime 
philosophy of Shankaracharya has assumed quite a 
hideous form at the present day. The philosophy 
of a good many Adwai^is does not lead to 
practical conduct. They have examined all their 
hooks, and they think with the Southern Bu^ldhists 
of Ceylon, that Nirtana is the Wircaj.to promised 
by the SAnkhya philosophers, and instead of 
following ont their own philosophy to its legiti- 
mate conclnsion, they have introduced by their 
Pa'ichayatanapuja and other observances what 
seems to be a foolish and nnnecessary compro- 
mise between the different views of the various 
sects that have existed in India. Vi^ishtadwaita 
philosophy has degenerated, and is now little 
more than temple worship, and has not produced 
any good impression on men’s minds. Sladhwa 
philosophy has degenerated in the samo manner, 
and has perhaps become more fanatical. For in- 
stance, ShaiikarucbSrya is represented in their 
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Hagunafijari as a Katstasa of 
^orttern India people generally rec* g'sli is 

^d many have adopted ShaJcti tban ai*y 

■*foreliipped in Calcutta more ty the 

otW deity. If you thes^^ appear to yoo 

%l»t of Krthna’s teachings, *t ® assimi- 

that, instead of having Hin ^ ^erstitioas beliefs 
lated a TThole collection of joeans tend 

and practices ■which do not gindii nation, 

h) promote the •welfare spiritnaf strength, 

Init demoralise it and sap things, 

and have led to the P'® , doe to poUtical 

^hich, I believe, is entirely 

degeneration- an ftltog®f^®^ 

Onr Society stands op rehgion, 

tarian basis; nnder the gmse 

l,«t xiotwitb every '’'f 

ol religion! *'“,L i«,t eBerts we can for 

reUgion nna ‘I" connnon fo^dnhon, 

tie pnrpose of ~e<>ve"JS it o.ght to te 

tint nnderUo .U try to enlrgUen 

tie dnty of ° ,1.0 plilosoply of ™l^on, 

OUT own 

endeavonr to „ did .v»t i- t°™>er times, 
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